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PREFACE TO THE FIRST EDITION 


The object of this book is to provide a simple introduc- 
tion to the Indian systems of philosophy. Each one of 
these systems has had a vast and varied development and 
cannot be treated adequately in a brief work like this. 
Attempt has been made to introduce the reader to the spirit 
and outlook of Indian philosophy and help him to grasp 
thoroughly the central ideas rather than acquaint him with 
minute details. Modern students of philosophy feel many 
difficulties in understanding the Indian problems and 
theories. Their long experience with university students 
has helped the authors to realise these, and they have tried 
' to remove them as far as possible. This accounts for most 
of the critical discussions which could otherwise have been 
dispensed with. e 


The book has been primarily written for beginners. 
The first chapter which contains the general principles and 
basic features of Indian philosophy, as well asa brief sketch 
of each system, gives the student a bird's-eye view of the 
entire field and prepares hid for a more intensive study of 
the systems which are contained in the following chapters. 
It is hoped, therefore, that the book will suit the needs of 
university students at different stages, as wellas of general 
readers interested in Indian philosophy. It will serve the 
needs of B. A. Pass students who may be required to have 
a brief general acquaintance with Indian philosophy as a 
whole, as well as those of Honours students who may be 
expected to have a more detailed knowledge of one or more 
. systems. 


It is the firm conviction of the writers that Reality is 
many-sided and Truth is» manifold; that each system 
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approaches Reality from one point of view or level of 
experience, and embodies one aspect of Truth. They 
have cried to approach each system with sympathy and . 
justify it, rather than dismiss it with a customary criticism. 
They believe that a sympathetic insight into the great 
systems will enable the student to grasp their truths more 
easily and give him a sound philosophical outlook. 


While an attempt has been made to bring out the 
significance of Indian views in terms of modern Western 
thought, care has always been exercised to preserve their \ 
such as their spiritual and practical 


distinctive marks, 
of 


outlook, their recognition of the different levels 
experience. 

The authors are grateful to Dr. Syamaprasad Mookerjee, 
M.A., D.Litt.. B.L.. M.L.A., Vidyavacaspati, Barrister- 
at-Law, ex-Vice-Chancellor, Calcutta University, at whose 
suggestion the work was undertaken, and to Sir S. Radha- 
krishnan, Kt., M.A., D. Litt, George V Professor of 
Philosophy, Calcutta University, Spalding Professor of 
Eastern Religions and Ethics, Oxford University, who has 
very kindly gone through the manuscript and made valuable 
suggestions. They are also indebted to Professor Krishna- 
chandra Bhattacharyya, M. A., with whom they discussed 
some of the problems treated here end received much light 
and guidance. They are grateful also to the authorities of 
the Calcutta University, and especially to the Registrar, the 
Superintendent of the Press and his energetic colleagues, 


for the publication of the work. 


Notre TO STUDENTS 


The paragraphs which occur in small type in this book 
are meant for more advanced students and may be omitted. 
by beginners. The attention of students is specially invited 

(to the elect bibliography given at the beginning of each 


3 











PREFACE TO THE SECOND EDITION xvii 
chapter. Reference to it will explain the abbreviation of 
the names of books found in the foot-notes.- 

For correct pronunciation students should note that the 
following scheme has been adopted for representing Sanskrit 


sounds in English : 


a=A=a, W=W=s,  -?-—i =F =1, 3—2$-—nu, 
K=C=b, '*X-—1-r, g—u—e,  -—4-—ai, ' y1— 3—0, 
at=@=au 

S=-{-k, -—-—h, Q={=g, q{={=gb, «ese, 
> Taima qeg ob, w-wej Geta}, wesd-8, 
&-b-&.- WXTi-ih — Read, q«-8»-4dhb Da ra 
q=S=t,  W-«q-th, q=q=d,  Wweu-db, *-4-n, 
q—*[-p,  "-X-phb  «-4-b, BA=S=bh, H-x4-m, 
Mets ts SES 
— =, q=A7A=s, g=7 =h, @=% =ks, =7 hk, 
F=F =the, 975—959 =jð, =t=m, 2222h 


^. —— — Jm — 





PREFACE TO THE SECOND EDITION 


The authors feel encouraged by the demand for a 
second edition of this book within such a short time. They 
are grateful to the many universities which have adopted 
this compendium as a text-book, and to the many lay 
readers who have intimated their appreciation of the book 
as a suitable introduction to Indian Philosophy. But at 
the same time the authors realize once more the great 
difficulty of compressing into such a volume “all that is 
important in the arguments and theories of schools which 
have evolved through nearly two thousand years, and 
developed intricacies which defy easy exposition. They are, 
therefore, painfully aware of the many shortcomings of the 
book, and very eagerly avail themselves of this opportunity 
of a second edition to remove defects, as far as possible, 
by addition, alteration, omission and rearrangement of 
topics. In this work of improvement they have received 
great help from teachers and scholars who have favoured 
them with detailed opinions and suggestion. The authors 
are thankful to all of them; but they are especially 
indebted, in this. respect, to Professors Khagendranath 
Mitra, Haridas Bhattacharyya, Jadunath Sinha, Surendra- 
nath Goswami, Kalidas Bhattacharyya and Mr. Anilkumar 
Ray Chaudhury. If some of the suggestions could not be 
carried out, it was mainly because of the limitation of the 
original scope of the book, the necessity for economizing 
paper, and the desire for avoiding difficulties that might 
embarrass the beginner. 


The chapter on the Vedanta has been partly rewritten. 
Sankara and Ramanuja have been dealt with successively 
(and not side by side, as before). The rational of argu- 
mentative side of the Vedanta has been substantially rein- 
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forced by the addition of many new paragraphs in small print. 
The authors hope that this will be useful to the advanced 
reader, while the simplicity of the original treatment, and 
the interest of the beginner, will remain unaffected. 

It is necessary to mention that instead of following the 
ordinary translation practice of rendering 'lévara' into 
‘God’ and ‘Brahman’ into ‘Absolute’, the authors have used 
the word ‘God? also for ‘Brahman’. Just as ‘Brahman’ 
(without adjectives) is used, even by the  Upanisads and 
Sankara, for both the immanent, personal aspect, and also 
for the transcendent, impersonal aspect, similarly ‘God’ 
also has been used in English in this wide sense, and, 
therefore, sometimes for the Absolute (e.g. of Hegel) the 
Indeterminate Substance (e.g. of Spinoza), the Primordial 
Principle eg. of Whitehead). The exact sense in which 
‘God’ has been used in this book will be clear from the 
context. Confinement of ‘God’ only to the Deity of 
Religion, and of ‘Absolute’ to the ultimate philosophical 
principle, while convenient in one respect, suffers from 
the disadvantage of suggesting as though they stand for 
two distinct realities, and not for two aspects of the same 
reality, as is the case in the Vedünta. 








PREFACE TO THE SIXTH EDITION 


The authors feel highly gratified that the book is now 
being widely used in India, America, Great. Britain and 
other countries, and that another edition has been called for 
so soon. This gives an opportunity for further revision and 
improvement. The authors are grateful to Professor Charles 
A. Moore of the University of Hawaii and all other teachers 
of Philosophy who favoured them with their opinions and 
suggestions for some improvements in the previous editions. 
They also express their thanks to Sri S. Kanjilal, Superin- 
tendent of the Calcutta University Press, and his colleagues 
for their help in bringing out this edition in time. 


PREFACE TO THE SEVENTH EDITION 


This seventh edition offered further opportunities for 
revision. We are much obliged to Professor Pradyotkumar 
Mukhopadhyay of Visva-Bharati for some suggestions, and to 
Sri S. Kanjilal and his colleagues for bringing out the book 
under very difficult circumstances. 


S. C. Chatterjee D. M. Datta 
59-B, Hindusthan Park Purvapalli, Santiniketan 
Calcutta-29. West Bengal. 
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CHAPTER 1 


GENERAL INTRODUCTION 


1l. THE BASIC FEATURES OF INDIAN PHILOSOPHY 
I. The Nature of Philosophy 


Like all other living beings man struggles for existence. 
But while the lower beings struggle more 

The necessity of i , d 
philosophy. or less blindly without any conscious 
plan and purpose, and work by instinct, 
man uses the superior gift of his intellect to understand the 
conditions and meaning of the struggle and to devise plans 
and instruments to ensure success. He wishes to lead his 
life in the light of his knowledge of himself and the world, 
taking into consideration not merely the immediate results 
of his actions, but even their far-reaching consequences. 
Desire for knowledge springs, therefore, from the rational 
nature of man. Philosophy is an attempt to satisfy this very 
reasonable desire. Itis not, therefore, a mere luxury, but a 
necessity. As an eminent English writer puts its: “Men 
live in accordance with their philosophy of life, their concep- 


. tion of the world. This is true even of the most thoughtless. 


It is impossible to live without a metaphysic. The choice 
that is given us is not between some kind of metaphysic and 
no metaphysic ; it is always between a good metaphysic and 
a bad metaphysic." ! 

Philosophy in its widest etymological sense means 'love 

Its meaning and Of knowledge’. Ittries to know things 
scope. that immediately and remotely concern 
man. What is the real nature of man? What is the end 


of this life 7 What is the nature cf this world in which he 


* Aldous Huxley, Ends and Means, p. 232. 
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lives? Is there any creator of this world? How should 
man live in the light of his knowledge of himself, the world 
and God? These are some of the many problems, taken at 
random, which we find agitating the human mind in every 
land, from the very dawn of civilization. Philosophy deals 
aye with problems of this nature. As philo- 
DarSana or vision of 
uth, sophy aims at knowledge of truth it is 
termed in Indian literature, ‘the vision 
of truth’ (dar$ana). Every Indian school holds, in its own 
way, that there can be a direct realization of truth (tattva- 
darSana). A man of realization becomes free ; one who lacks 
it is entangled in the world.! 
In the history of Western philosophy we find that as 
human knowledge about each of the 
The development of different problems mentioned above began 
Western philosophy. to grow, it became impossible for the same 
man to study everything about every 
problem. Division of labour or specialization became necessary 
and a group of men devoted themselves to a particular problem 
or a few connected problems. There came into existence in this 
way the differert special sciences. Physics, Chemistry, Botany, 
Astronomy, Geology and similar sciences took up each a part or 
aspect of the world of nature. Physiology, Anatomy and the 
other medical sciences devoted themselves to the different 
problems of the human body. Psychology began to study the 
problems of the human mind. The detailed study of many of 
the particular problems with which philosophical speculation 
originally started became thus the subject-matter of the special 
sciences. Philosophy then began to depend on the reports of 
the investigation made by the different sciences, tried to under- - 
stand their meanings and implications critically, and utilized 
these results for understanding the general nature of the 
universe— man, nature and | 
Western philosophy at the present day has for its main 
branches (a! Metaphysics, which discusses 
The branches of the general problems regarding reality— 
Western philosophy. man, nature and God, (b) Epistemology or 
theory of knowledge, which enquires into 
the nature of human knowledge, as to how it develops and how 
far it is able to grasp reality, (c) Logic, which discusses the laws 
of valid reasoning and other incidental problems, (d) Ethics, 


1 Vide Manu-Samhita, 6.74 : *Samy^g-dar$ina-sampannah karma- 
bhirna nibadhyate ; darganena vihinastu satms&ram pratipad yate." 


fh) 


p 
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which investigates the problems of morality, such as the stan- 
dard of moral judgment, the highest goal of human life and 
other cognate problems, and (e) Aesthetics, which deals with 
the problems of beauty. Another recent development of 
philosophy in the West, called Axiology, is devoted to the 
discussion of the problem of values. Social Philosophy is also 
regarded as a branch of philosophy and often discussed along 
with Ethics. Psychology had been for long a very important 
branch of philosophy, but the tendency now is to treat it as 
one of the special sciences like Physics and Chemistry and give 
it a place independent of philosophy. 


Though the basic problems of philosophy have been thesame 
in the East as in the —— and the — 
| solutions have striking similarities, yet t 

— Pee ohne methods of philosophical enquiry differ in 

philosophy. certain respects and the processes of the 

development of philosophical thought also 

vary. Indian philosophy discusses the different problems of 

Metaphysics, Ethics, Logic, Psychology and Epistemology, but 

generally it does not discuss them separately. Every problem is 

discussed by the Indian philosopher from all possible approaches, 

metaphysical, ethical, logical, psychological and epistemological. 

This tendency has been called by some thinkers, like Sir B. N. 
Seal, the synthetic outlook of Indian philosophy. 


2. The Meaning and Scope of Indian Philosophy 


Indian philosophy denotes the Philosophical speculations 
: . Of all Indian thinkers, ancient or modern, 
Indian philosophv is : : 
not Hindu philosophy. Hindus Or non-Hindus, theists or 
atheists. ‘Indian philosophy’ is supposed 
by some to be synonymous with ‘Hindu philosophy’. This 
would be true only if the word ‘Hindu’ were taken in the 
geographical sense of ‘Indian’. But if ‘Hindu’ means the 
followers of a particular religious faith known as Hinduism, 
the supposition would be wrong and misleading. Even in the 
ancient writings of the orthodox Hindu philosophers, like 
the Sarva-darsana-sangraha of Madhavacarya which tries to 


Present in one place the views of all (sarva) schools of philo- 


sophy, we find in the list of philosophies / darSanas) the views 
of atheists and materialists like the Carvakas, and unorthodox 
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thinkers like the Bauddhas and the Jainas, along with those 
of the orthodox Hindu thinkers. 


Indian philosophy is marked, in this respect, by a striking 
Dd suede oed EOE Mos breadth of outlook which only testifies 
of Indian philosophy. to its unflinching devotion to the search 
for truth. Though there were many 
different schools and their views differed sometimes very 
widely, yet each school took care to learn the views of all the 
others and did not come to any conclusion before considering 
thoroughly what others had to say and how their points could 
be met. This spirit led to the formation of a method of 
philosophical discussion. A philosopher had first to state 
the views of his opponents before he formulated his own 
theory. This statement of the opponent's case came to be 
known as the prior view (pürvapaksa) Then followed the 
refutation (khaundana) of this view. Last of all came the 
statement and proof of the philosopher's own position, which, 
therefore, was known as the subsequent view (uttarapaksa) 
or the conclusion (siddhanta). 


This catholic spirit of treating rival positions with con- 
| sideration was more than rewarded by 

The consequent tho- R 
roughness of the the thoroughness and perfection that most 


MEE eee of the Indian schools attained. If we 
open a comprehensive work on the Vedanta, we will find in 
it the statement of the views of all other schools, Carvaka, 
Bauddha, Jaina, Sanmkhya, Yoga, Mimarsa, Nyüya and 
Vaisesika, discussed and weighed with all care; similarly any 
good work on the Bauddha or Jaina philosophy discusses the 
other views. The systems thus became encyclopaedic in their 
grasp of ideas. Naturally we find that many of the problems 
of contemporary Western philosophy are discussed in Indian 
systems of philosophy. Besides, we find that indigenous 
scholars with a thorough training, exclusively in Indian philo- 
sophy, are able to deal even with abstruse problems of Western 


philosophy with surprising skill. 








LI 


v 


-orthodox schools are ‘Astika’, and the Carvaka is‘nāstika' in both the senses. 
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If the openness of mind—the willingness to listen to what 
: | others have to say —has been one of the 
Its moral for the A 

future of Indian phi- chief causes of the wealth and greatness 

losophy, à ^ : P 
of Indian philosephy in the past, it has a 
definite moral for the future. If Indian philosophy is once 
more to revive and continue its great career, it can do so only 
by taking into consideration the new ideas of life and reality 
which have been flowing into India from the West and the 


East, from the Aryan, the Semitic, the Mongolian and other 
‘sources. 


3. The Schools of Indian Philosophy 


According to a traditional principle of classification, most 

Classification ofthe Kelly adopted by orthodox Hindu 
Indian schools : ortho- thinkers, the schools or systems of Indian 
pus ene Heterodoss philosophy are divided into two broad 
Classes, namely, orthodox (üstika) and heterodox (nastika). 
To the first group belong the six chief philosophical systems 
(popularly known as sad-dar$ana) namely, Mimarsa, 
Vedanta, Sankhya, Yoga, Nyàya and Vai$esika. These are 
regarded as orthodox (üstika), not because they believe in 
‘God, but because they accept the authority of the Vedas.! The 
Mimaimsa and the Santkhya do not believe in God as the 
creator of the world, yet they are called orthodox (dstika), 
because they believe in the authoritativeness of the Vedas. 
The six systems mentioned here are notthe only orthodox 


‘systems ; they are the chief ones, and there are some other less 


important orthodox schools, such as the Grammarian school, 


' In modern Indian languages, ‘Astika’ and *nastika' generally mean 
'theist' and *atheist', respectively. But in Sanskrit philosophical literature, 
ika' means ‘one who believesin the authority of the Vedas’ or ‘one who 


belivesin life after death’. (‘Nastika’ means the opposite of these). The 


d is used here in the first sense, Inthe second sense, even the Jaina and 
dha schools are ‘Astika’. as they believe in life after death. The six 
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the medical school, etc., also noticed by Maādhavācārya. 
Under the other class of heterodox systems, the chief three 
are the schools of the Materialists like the Cārvākas. the 
Bauddhas and the  Jainas. They are called heterodox 
(ndstika) because they do not believe in the authority of 
the Vedas. 


lo understand this more clearly, we should know some- 
Thsjolios of the thing regarding the place of the Vedas 
regi Indian phi- in the evolution of Indian thought. The 
Vedas are the earliest available records 

of Indian literature, and subsequent Indian thought, specially 
philosophical speculation, is greatly influenced by the Vedas, 
either positively or negatively. Some of the philosophical 
systems accepted Vedic authority, while others opposed it. 
The Mimarhsa and the Vedanta may be regarded as the direct 
continuation of the Vedic culture. 'The Vedic tradition had 
two sides, ritualistic and speculative (karma and j?ana) The 
Mimürhsi emphasised the ritualistic aspect and evolved a 
philosophy to justify and help the continuation of the Vedic 
rites and rituals. The Vedanta emphasised the speculative 
aspect of the Vedas and developed an elaborate philosophy 
out of Vedic speculations. As both these schools were direct 
continuations of Vedic culture, both are sometimes called by 
the common name, Mimáürhsa ; and for the sake of distinction 
the first is called Piirva-Mimamsa (or Karma-Mimarmsa) and 
the second Urtara-Mimamsa (or Jiana-Mimarhsa). But the 
more usual names of these two are Mimamsa and Vedanta 
respectively, and we shall follow this common usage here. 
Though the Sankhya, Yoga, Nyüya and Vai$esika based their 
theories On ordinary human experience and reasoning, they 
did not challenge the authority of the Vedas, but tried to show 
that the testimony of the Vedas was quite in harmony with 
their rationally established theories. The Carvaka, Bauddha 
and Jaina schools arose mainly by opposition to the Vedic 
— therefore, they rejected the —— of the 
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Vedas. These facts may be summed up in a tabular form 
as follows : 


Indian schools of philosophy 


Schools rejecting Vedic Schools not rejecting Vedic 
authority (Heterodox or authority (Orthodox or 
Nastika, e.g. Cārvāka, Astika) 
Bauddha, Jaina) 
| 
Schools directly based on Schools based on indepen- 
Vedic texts dent grounds (e. g. 
Sankhya, Yoga, Nyaya, 
= | | Vaisesika) 
| 
School emphasising Soliool ES E 
the ritualistic as- the speculative as- 
pect of the Vedas pect of the Vedas 
(viz, Mima&rmsa) (viz. Vedanta) 


4. The Places of Authority and Reasoning in 
Indian Philosophy 


The distinctions discussed above can be ultimately traced 
Bo exdunids Gt oti. to distinctions in the methods of specu- 
losophy. lation, adopted by the different schools. 
Solutions of philosophical problems, like ‘What is the 
Should, cuilosonk¢ ultimate cause of the world ?’, ‘Does 
always depend on God exist ?. “What is the nature of 
ordinary experience or (God ?, cannot be obtained by observa- 
should it sometimes 2 
depend on the ex- tion. The philosopher must employ his 
Nur Rc Mee imagination and reasoning, and find out 
answers consistent with truths already 

established by experience. Like most other branches of 
knowledge, philosophy proceeds, therefore, from the known 
tothe unknown. The foundation of philosophy is experience, 
and the chief tool used is reason. But the question arises 
here: “What experience should form the basis of philo- 
sopby ?' Indian thinkers are not unanimous on this point. 
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Some hold that philosophy should be based on ordinary, 
normal experience, i.e., on truths dis- 
covered and accepted by people in general 
or by scientists. This is the view of most modern European 
thinkers. In India the Nyadya, the Vai$esika, the Sankhya 
and the Carvaka schools accepts this view ; the Bauddha and 
the Jaina schools also accept it mostly. On the other hand, 
there are thinkers who hold that regarding some matters, 
such as God, the state of liberation, etc., we cannot form 
any correct idea from ordinary experience ; philosophy must 
depend for these on the experience of those few saints, seers 
or prophets who have a direct realization (saksatkadra or 
dar$ana) of such things. Authority, or the testimony of 
reliable persons and scriptures thus forms the basis of philo- 
sophy. The Mimamsa and the Vedanta schools follow this 
method. They base many of their theories on the Vedas 
and the Upanisads. Even the Bauddha and the Jaina schools 
depend sometimes on the teachings of Bauddha and Jainas 
who are regarded as perfect and omniscient. In Europe the 
scholastic philosophy of the middle ages was based similarly 
¿n the authority of the Christian scriptures. 


The two views. 


Reasoning is the chief instrument of speculation for 
i s of both these classes. The 

Whatever be the philosophers of bo i3 
grounds, reason is the difference is that while by the former 
— 0 02030- reasoning is made always to follow the 
lead of ordinary experience, by the latter 
reasoning is made to follow in some matters the lead of 

authority, as well. 


The charge is often heard against Indian Philosophy that 
its theories are not based on independent reasoning but on 
authority and, therefore, they are dogmatic, rather than 
critical. This charge is clearly not true of the majority of 
Indian systems which are as much based on free thinking as 
‘any wecan find in the West even in this modern age of 





Pr. 





CENTRAL UBRARY 


GENERAL INTRODUCTION 9 


critical speculation. The criticism may be chiefly levelled 
against the two systems of the Mimarhsa and the Vedanta 
which, we have found, give an important place to authority. 
Though these systems start from authority, the theories they 
develop are supported also by such strong independent argu- 
ments that even if we withdraw the support of authority, 
the theories can stand well and compare favourably with any 
theoty established elsewhere on independent reasoning alone. 
Man, asa rational creature, cannot of course be satisfied 
unless his reason is satisfied. But if arguments in favour of 
a philosophy are sufficient to satisfy his reason, the additional 
fact of its being based on the experiences of persons of clearer 
minds and purer hearts would only add to its value. 


5. How the Indian Systems Gradually Developed 


In the history of Western philosophy we usually find 
The parallel growths the different schools coming into exist- 
of the Indian schools ence successively. Each school predomi- 
end their persistence : i 
through the lives and nates till another comes in and replaces 
— of active it. In India, on the other hand, we find 
that the different schools, though not 
Originating simultaneously, flourish together during many 
centuries, and pursue parallel courses of growth. The reason 
is to be sought perhaps in the fact that in India philosophy 
was a part of life. As each system of thought came into 
existence it was adopted as a philosophy of life by a band of 
followers who formed a school of that philosophy. They lived 
the philosophy and handed it down to succeeding generations 
of followers who were attracted to them through their lives 
and thoughts. The different systems of thought thus conti- 
nued to exist through unbroken chains of successive adherents 
for centuries. Even to-day, we find the active followers of 
some of the chief philosophical schools in different parts of 


India, though development of indigenous philosophy has been 


much retarded now, owing to social and political vicissitudes. 
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It should not be supposed, however, that the different 
Each school criti- Systems developed within their respective 
— Ane — circles of active followers, without 
| mutually influencing one another. On 

the contrary, as we have pointed out previously, each philo- 
sophy regarded it as its duty to consider and satisfy all 
possible objections that might be raised against its views. 
In fact, it is by constant mutual criticism that the huge 
philosophical literature has come into existence. Owing to 
this again, there developed a passion for clear and precise 
Indian philosophy enunciation of ideas and for guarding 
is its own bestcritiC. statements against objections. Mutual 
criticism further makes Indian philosophy its own best critic. 


Bearing this fact of mutual influence in mind we may try to 
How pbllosó phical understand the general process by which 
literature developed. the systems originated and developed. 
The Vedas, we have said, are directly or 

indirectly responsible for most of the philosophical speculations. 
In the orthodox schools, next to the Vedas and the Upanisads, 
we find the siitra literature marking the 
definite beginning of systematic philoso- 
phical thinking ‘Sūtra’ etymologically 
means ‘thread’ and in this context it means a brief mnemonic 
statement. As philosophical discussions took place mostly orally, 
and as they were passed down through oral traditions handed 
down by teachers to students, it was perhaps felt necessary to 
link up or thread together the main thoughts in the minds of 
students by brief statements of problems, answers, possible objec- 
tions and replies to them. A sütra-work consists of a collection 
of many sütras or aphorisms ot this kind, arranged into different 
chapters and sections according to different topics. The Brahma- 
sütra of Bádarayana, for example, contains the aphorisms that 
sum up and systematize the philosophical teachings of different 
Vedic works, chiefly the Upanisads, and alsobrifly mention and 
answer actual and possible objections to these views. This work 
is the first systematic treatise on the Wedanta. Similarly, we 
have for the Mimāmsā, the sütras of Jaimini, for the Nyāya. 


The sutra works of 
the orthodox schools. 








the sütras of Gotama, for the VaiSesika, the sütras of Kanada, 
for the oM. the sütras of Patafijali. According to tradition, 
for the Sankhya also there were the sütras of Kapila, who is 


regarded as the founder of the system. But the stitras now 
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available are not recognized by all as the original sütras. The 
earliest systematic work available now is the Sāùkhya-kārikā 
ef I$vara Krsna. 


The sütras were bricf and, therefore, their meanings were not 

omoes always clesr. There arose thus the neces- 
the sütras. sity for elaborate explanation and inter- 

l pretation through commentaries. 
chief commentaries on the respective sūtras were called the 
Bhāşyas, the names and further particulars about which will be 
found later in the chapters on the different schools. But it 
should be noted that, in some cases, on the same sütra-work 
different authors wrote different major commentaries (bhasyas) 
and interpreted the sütras to justify their respective stand- 
points. Thus came into existence, for example, the different 
Bhüs': as on the Brahmo-satra by Sankara, RAmanuja, Madhva, 
Vailabha, Nimbarka, Baladeva and others. The followers of 
each interpretation formed into a school of the Vedanta and 
there arose the many schools of the Vedanta itself. 


As time went on, commentaries on commentaries arose and 
sometimes independent works also were 
written to supply hand-books or to justify 
elaborate or criticize existing doctrines. 
The philosophical literature of the orthodox:choolsdeveloped in 
this way. The history of the development of the heterodox 
schools is also more or less the same. They do not start, 
however, from any stitra-work of theabovekind. The accounts 
ef these will be given in the chapters dealing with those schools. 
Though the different schools were opposed to one another 
| in their teachings, a sort of harmong 
The harmony among : 
the schools. The gra- among them was also conceived by the 
dation of the schools . . . | 
Rocordinz pP akt tm Indian thinkers. They believed that all 
ness of followers. persons were not fit for all things and 
that in religious, philosophical and social 
matters we should take into consideration these differences 
and recognize consequent distinctions of natural aptitudes 
(adhika@rabheda). The different philosophical disciplines, as 
already pointed out, were taken in India as the different ways 
of shaping practical lives. Consequently, it was all the more 
necessary to discriminate the fitness of their followers. The 
many systems of philosophy beginning from the materialism 
ef the Carvaka school and ending with the Vedanta of 


Sub-commentaries and 
independent works. 
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Sankara were thus conceived to offer different paths for 
philosophical thinking and living to persons of differing quali- 
fications and temperaments. But even apart from thi; prag- 
matic explanation, we can discover in these schools, outwardly 
opposed, many positive points of agreement, which may be 
regarded as the common marks of Indian culture. 


6. The Common Characters of the Indian Systems 


The philosophy of a country is the cream of its culture 


The unity of moral 2"d civilisation. It springs from ideas 
and spiritual outlook that prevail in its atmosphere and bears 
among the systems. z : | 

its unconscious stamp. Though the 

different schools of Indian philosophy present a diversity of 
views, we can discern even in them the common stamp of an 
Indian culture. We may briefly describe this unity as the 
unity of moral and spiritual outlook. 

Its chief factors. : . : 

To understand this, let us consider its 
main aspects and illustrate points of agreement among the 
different schools. 

The most striking and fundamental point of agreement, 

which we have already discussed partly, 

(i) The practical , . 
moiive present in all is that all the systems regard philosophy 
p Aig as a practical necessity and cultivate it 
in order to understand how life can be best led. The aim 
of philosophical wisdom is not merely the satisfaction of 
intellectual curiosity, but mainly an enlightened life led with 
far-sight, foresight and insight. It became a custom, there- 
fore, with an Indian writer to explain, at the beginning of 
his work, how it serves human ends (purusartha). 

But it should also be remembered that the presence of a 

This does not aflect Practical motivedid not narrow the scope 
their theoretical deve- of Indian philosophy to Ethics and 
i my Theology alone as some. Western critics? 
imagine. Itsscope is as wide as any philosophy springing 


^ Eg. Thi!l d. History of Philosophy. +P. 3 : 
Stace, A Critical History of Greek Philosophy, p. 14. 
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only from theoretic motives ; and even on theoretical grounds 
some branches of Indian philosophy, like Metaphysics, 
Epistemology and Logic can easily hold their own against 
any system of the West. 


The reason why the practical motive prevails in Indian 

Gy PEISE sodiidi philosophy lies in the fact that every 

from spiritual disquiet System, pro-Vedic or anti-Vedic, is moved 
me tite nE order to speculation by a spiritual disquiet at 
the sight of the evils that cast a gloom 

over life in this world and it wants to understand the source 
of these evils and incidentally the nature of the universe and 
the meaning of human life, in order to find out some means 


for completely overcoming life's miseries. 

The attitude of mind which looks at the dark side of 

Pessimism in Indian ‘ings is known as pessimism. Indian 
philosophy is initial, philosophy has often been criticized as 
not ünal. pessimistic and, therefore, pernicious in 
its influence on practical life. How far this criticism is 
justified. will be seen in the course of this book. But one 
general point should be noted here. Indian philosophy is 
Pessimistic in the sense that it works under a sense of discom- 
fort and disquiet at the existing order of things. Ir discovers 
and strongly asserts that life, as it is being thoughtlessly led, 
is a mere sport of blind impulses and unquenchable desires ; 
it inevitably ends in and prolongs misery. But no Indian 
system stops with this picture of life as a tragedy. It perhaps 
possesses more than a literary significance that even an 
ancient Indian drama rarely ends as a tragedy. If Indian 
philosophy points relentlessly to the miseries that we suffer 
through short-sightedness, it also discovers a message of 
hope. The essence of Buddha’s enlightenment—the four 
noble truths—sums up and voices the real view of every Indian 
school in this respect ; namely : There is suffering.— There is 
a cause of suffering.—There is cessation of suffering.—There 
isa way to attain it. Pessimism in the Indian systems is 
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enly initial and not final.' The influence of such pessimism 
en life is more wholesome than that of uncritical optimism, 
An eminent American teacher rightly points out *. “Optimism 
seems to be more immoral than Pessimism, for Pessimism 
warns us of danger, wkile Optimism lulls into false security.” ? 


The outlook which prevents the Indian mind from 
——— ending in despair and guarantees its 
‘eternal moral order’ final optimism is what may be described 
in the universe. as spiritualism after William James. 
“Spiritualism,” says James, “means the affirmation of ar 
eternal moral order and letting loose of hope.” “This need 
ef an eternal moral order is ore of the deepest needs of our 
breast. And those poets, like Dante and Wordsworth, who 
live on the conviction of such an order, owe to that fact the 
extraordinary tonic and consoling power of their verse"? 
The firm faith in “an eternal moral order" dominates the 
entire history of Indian philosophy, barring the solitary 
exception of the Carvaka materialists. It is the common 
atmosphere of faith in which all these systems, Vedic and 
non-Vedic, theistic and atheistic, move and breathe. The 
faith in an order—a law that makes for regularity and 
righteousness and works in the gods, the heavenly bodies 
and all creatures—pervades the poetic 

The different forms . : : . 
ef this faith. imagination of the seers of Rg-veda which 
calls this inviolable moral order Rta.‘ 
This idea gradually shapes itself (a) into the Mimdarmsa 
conception of apürva, the law that guarantees the future 
enjoyment of the fruits of rituals performed now, (b) into the 
Nyàya-Vaisesika theory of adrsta, the unseen principle which 


1 For a full discussion of this point, see Introduction to Prof. Radha 
&rishnan's Indian philosophy, Vol. I. pp, 49-50. 
* George Herbert Palmer, Contemporary | American Philosophy, 
Vol. 1. p. S1. 
5 Pragmatism, pp. 106-107. 
|. * Cf. Rg-veda, 1.1.8, 1.23.5, 1.24.9, 1.123.123, passim. 
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sways even over the material atoms and brings about objects 
and events in accordance with moral principles, and (c) inte 
the general conception of karma, which is accepted by all 
Indian systems. 'The law of karma in its different aspects 
may be regarded as the law of the conservation of moral 
values, merits and demerits of actions. 'This law of conser- 
vation means that there is no loss of the effect of work done 
(krtapranaáa) and that there is no happening of events to a 
person except as the result of his own work (akrtabhyupa- 
gama). The law of karma is accepted by the six orthodox 
schools, as well as the Jainas and the Bauddhas. It will be 
more fully explained when we come to these systems. 


In general the law of karma (action) means that all 
actions, good or bad, produce their 
proper consequences in the life of the 
individual who acts, provided they are performed with a 
desire for the fruits thereof. This law helps us to explain 
certain differences in individual beings, which cannot be 
explained by the known circumstances of their lives. It is 
not infrequently that we find that men who are born and 
brought up under the same or similar circumstances differ 
very much in respect of their achievements and enjoyments 
in life. Some men are happy and some miserable, some wise 
and some ignorant. We see also how some virtuous men 
suffer and many wicked people prosper in this world. How 
are we to explain these variations and anomalies in our 
worldly life? Some of them, we find, are obviously due to 
the different actions performed by us in this present life. 
But many of them carnot be explained by reference to the 
deeds of this life. Now if some good or bad actions are thus 
found to produce certain good or bad effects in the present life, 
it is quite reasonable to maintain that all actions—past, 
present and future— will produce their proper effects in this 
or another life of the individuals who act. The law of karma 
is this general moral law which governs not only the life and 


The law of karma. 
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destiny of all individual beings, but even the order and’ 
arrangement of the physical world. 

The word karma means both this law and also the force 
generated by an actionand having the potency of bearing 
fruit. Karma in the second sence is variously classified. 
According to one principle, karmas are 
broadly divided into (a) those which 
have not yet begun to bear fruits (anürabdha karma), and 
(b) those which have already begun to bear fruits like the 
present body and its accompaniments (arabdha or prarabdha 
karma).  Anáürabdha karma again can be subdivided into two 
classes, according as it is accumulated from past lives 
(praktana or saücita karma) or is being gathered in this life 
(kriyamana or saficiyamana karma).! 


Kinds of karma. 


Some systems of Indian philosophy like the Nyāya- 
The status of the Vaisesika believe that the law of karma 
law of karma. is under the guidance and control of God, 
the Supreme Being who creates the world in accordance with 
the law. It is here held that the adrsta or the stock of merits 
and demerits of karmas of the individual souls, cannot by 
itself lead to their proper effects, becauseit is an unintelligent 
and unconscious principle. It is God who controls our adrsta 
and dispenses all the joys and sorrows of our life in accord- 
ance with our karma. In some other systems, e.g. the Jaina, 
the Bauddha, the Sankhya and the Mimarmsa, the law of 
karma is autonomous and works independently of the will of 
God. These systems hold that the origin and order of the 
world may be explained by the law of karma without the 
supposition of God. But it should be noted here that what- 
ever may be the status of the law of karma it has a limited 
. application to the world of actions done’ 
ELCHE iocis of ts under the influence of the ordinary 
| passions and desires of the worldly life. 
All actions, of which the motives are desires for certain gains . 
Vide Prakaranapancika, p. 156 (Chowkhamba ed.) 
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here or hereafter, are governed by this law. Disinterested 
and passionless actions, if any, do not produce any fettering 
effect or bondage just as a fried seed does not germinate. 
The law, therefore, holds good for individuals who work 
with selfish motives and are swayed by the ordinary passions 
and impulses of life and banker after worldly or other-worldly 
gains. The performance of disinterested actions not only 
Produces no fettering consequences but helps us to exhaust 
and destroy the accumulated effects of our past deeds done 
under the influence of attachment, hatred and infatuation, 
Or of interested hopes and fears, and thereby leads to 
liberation. With the attainment of liberation from bondage, 
the self rises above the law of karma and lives and act in an 
atmosphere of freedom. The liberated one may act for the 
good of mankind, but is not bound by his karma, since it is 
free from all attachment and self-interest. 


A distinguished Danish philosopher. Harald  Hofiding, 
defines religion as “the belief in the conservation of 
values".! It is mainly such belief that raises Indian 
systems like Jainism and Buddhism to the status of religion 
in spite of the absence of a belief in God. 


It is again this faith in ‘an eternal moral order,’ which 
TE inspires optimism and makes man the 
Optimism is genc- 4 s 
rated by this faith in master of his own destiny. It enables 
the moral order. the Indian thinker totake present evil 
as consequence of his own action, and hope for a better future 
by improving himself now. There is room, therefore, for 
free will and personal endeavour (purusaküra) Fatalism or 
determinism is, therefore, a misrepresentation of the theory 
of karma. Fate or destiny (daiva) is nothing but the collective 
force of one's own actions performed in past lives (pürva- 
jamma-krtam karma). It can be overcome by efforts of this 
^? Vide Perry, Philosophy of the Recent Past, p. 206 f.n. Cf. Hóffding, 
The Philosophy of Religion, pp. 1-13. 
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life, if they are sufficiently strong just as the force of old 
habits of this life can be counteracted by the cultivation of 


new and opposite habits. ! 


Intimately connected with this outlook is the general 

P | tendency to regard the universe as the 

TE LUNA cre alas as moral stage, where all living beings get 
the dress and the part that befit them 

and are to act well to deserve wellin future. The body, the 
senses and the motor organs that an individual gets and the 
environment in which he finds himself are the endowments 
of nature or God in accordance with the inviolable law of 


karma. 


Another common view, held by all Indian thinkers, is 
that ignorance of reality i | 

(5) Ignorance is the E ality is che : reget of 

cause of bondage and OUr bondage and sufferings, and liberation 

knowledgeis necessary from these cannot be achieved without 


for liberation. 

knowledge of reality, i. e. the real nature 
of the world, and the self. By ‘bondage’ is commonly meant 
the process of birth and rebirth and the consequent miseries 
to which an individual is subject. ‘Liberation’ (mukti or 


moksa) means, therefore, the stoppage of this process. 
Liberation is the state of perfection ; and according to some 
Indian thinkers like the Jainas, the Bauddhas, the Sankhyas 
and the Advaita Vedantins, this state can be attained even 
in this life. Perfection and real happiness can, therefore, 


be realized even here, at least according to these chief Indian 
thinkers. The teachings of these masters need not make us 


1 Vide Yoja vaitelba- saeua, Prak. 2, Sar. 4-9, for discussion. 
Also in Mahabharata ($Xatiparva), Bhisma says, “I consider personal effort 
to be above all; belief in fare makes maa dull." (Paurugam hi param 


manye ; daivam nifsitya muhyate.) Among the conditions responsible for 
tac » pee mentions both cesta and 


the success of any work Bhagavad—Gilé (18.14) d 
daiva. Pancada£; (6.158) says : "God in man is transformed into effort, 

So also Yajnavalk my (1.351) says: “Just a chariot cannot move 
on one wheel, so fate (daiva) without personal endeavour (purusakara) 


cannot lead to success.” 
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wholly unworldly and other-worldly. They are meant only 
to correct the one-sided emphasis om ‘the here’ and ‘the 
now —the short-sightedness that worldliness involves. 


But while ignorance was regarded as the root cause of 
the individual’s trouble and knowledge, therefore, as essential, 
the Indian thinkers never believed that a mere acquaintance 

But mre thoretical with truth would at once remove imper- 
knowledge is not suffi- fection. Twotypes of discipline were 
cient, è 

| thought necessary for making such 
understanding permanent as well as effective in life, namely, 


continued meditation on the accepted truths and practical 
life of self-control. 


The necessity of concentration and meditation led to the 

| development of an elaborate technique, 
tado Cond mod fully explained in the Yoga system. But 
is needed to remove yoga, in the sense of concentration 
desperooted. false be- y. o dh self-control, is not confined. fo 
that system only. It is found in some 

form or other in Buddhism, Jainism, the Sankhya, the 
Vedanta, and even in the Nydya-Vaigesika systems. The 
followers of these various views believed, in common, that the 
philosophic truths momentarily established and understood 
through arguments were not enough to dispel the effects of 
opposite beliefs which have become a part of our being. 
Our ordinary wrong beliefs have become deeply rooted in us 
by repeated use in the different daily situations of life. Our 
habits of thought, speech and action have been shaped and 
coloured by these beliefs which in turn have been more and 
more strengthened by those habits. To replace these beliefs 
by correct ones, it is necessary to meditate on the latter 
constantly and think over their various implications for life. 
In short, to instil right beliefs into our minds, we have to go 
through the same long and tedious process, though of a reverse 


kind, by which wrong beliefs were established in us. This 
requires a long intellectual concentration on the truths 
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learned. Without prolonged meditation the opposite beliefs. 
cannot be removed and the belief in these truths cannot be 
steadied and established in life. 


Self-control (sathyama) also is necessary for concentra- 
tion of the mind on these truths and for 
Self—contro] is * | ; | 
— repose bee making them effective in life.! Socrates 
sions that obstruct used to say, ‘Virtue is knowledge’. His 
concentration and Se 
followers pointed out that mere know- 


good conduct, 

ledge of what is right does not always 
lead to right actions, because our actions are guided as much 
by reason as by blind animal impulses. Unless these 
impulses are controlled, action cannot fully follow the dictates 
of reason. This truth is recognised by all the Indian systems, 
except perhaps the Carvaka. It is neatly expressed by an 
oft-quoted Sanskrit saying which means: ‘I know what is 
right, but feel no inclination to follow it; I know what is 


wrong but cannot desist from it.’ 

Our speech and action cannot always follow our intellec- 
tual convictions because of the contrary impulses deeply rooted 
in our character owing to past misconceptions about things 
and their values. These impulses are variously described by 
different Indian thinkers; but there is a sort of unanimity 
that the chief impulses are likes and dislikes—love and hate 
(raga and dvesa). These are the automatic springs of action ; 
we move under their influence when we act habitually without 
forethought. Our indriyas, i.e. the instruments of knowledge 
and action (namely, the mind, the senses of sight, touch, 
smell, taste, sound, and the motor organs for movement, 
holding things, speaking, excretion and reproduction), have 
always been in the service of these blind impulses of love and 
hate and they have acquired some fixed bad habits. When 


rato 2AT L) 


the Mahābhārata (Śānti Bh teaches that selt-contret 
) is shes sum (samudaya) of an virtues and the secret (upanisad) 
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philosophic knowledge about the real nature of things makes 
us give up our previous wrong beliefs regarding objects, our 
previouslikes and dislikes for those objects, have also to be 
given up. Our indriyas have to be weaned from past habits 
and broken to the reign of reason. This task is as difficult 
as it is important. It can be performed only through long, 
sustained practice and formation of new good habits. All 
Indian thinkers lay much stress on such practice which 
chiefly consists of repeated efforts in the right direction 
(abhydsa). 

Self-control, then, means the control of the lower self, 

Scie con teal finches the blind, animal tendencies—love and 


the bringing of the hate—as well as the instruments of 


lower self under the É à : 
control of the higher, Knowledge and action (the indriyas). 


From what has been said above it will be 


clear that self-control was not a mere negative practice, it 
was not simply checking the indriyas, but checking their bad 
tende3icies and habits in order to employ them for a better 
purpose, and make them obey the dictates of reason. 


It is a mistake, therefore, to think, as some do, that Indian 
ethics taught a rigorism or asceticism 
It does not kill the which consists in killing the natural im- 
matural impulses, but . | : 
trains them to the Pulses in man. As early as the Upanisads, 
yoke of reason. we find Indian thinkers recognizing that 
though the most valuable thing in man is 
his spirit (tman), his existence as a man depends on non- 
spiritual facrors as well : that even his thinking power depends 
on the food he takes.! This conviction never left the Indian 
thinkers ; the lower elements, for them, were not for destruc- 
tion but for reformation and subjvgation 
—— not mere- to the higher. Cessation from bad acti- 
the cultivation of posi- Vities was coupled with performance of 
tive virtues, good ones. This we find even in the most 
rigoristic systems, like the Yoga, where, 
as aids to the attainment of perfect concentration (yogatga), 
we find mentioned not simply the negative practice of the 
‘don'ts’ (yamas), but also positive cultivation of good habits 


(niyamas) The yamas consist of the five great efforts for absti- 


nence from injury to life, falsehood, stealing, sensuous appetite 
and greed for wealth (ahimsa, satya, asteya, brahmacarya ap 


a Chàndogya Up., 6. 7. 
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aparigraha). These are to be cultivated along with the niyamas, 
namely, purity of body and mind, contentment, fortitude, study 
and resignation to God. Essentially similar teachings we find 
as much in the other orthodox schools as in Buddhism and 
Jainism which, like the Yoga, recommended, for example, the 
cultivation of love (maitri) and kindness (karuná) along with 
non-violence (ahirhsá) That the action of the indriyas is not 
to be suppressed but only to be turned to the service of the 
higher self, is also the teaching of the Gita, as would appear 
from the following: “One who has controlled himself attains 
contentment by enjoying objects through the indriyas which 
have been freed from the influence of love and hate.’”! 
Lastly, all Indian systems, except the Cürvüka, accept 
(8) Beliefin the pos- the idea of liberation as the highest end 
sibility of liberation is of life. The conception of liberation 
common to the systems. 2 — 
Liberation is regarded received, of course, slightly different 
as the highest good. meanings. All negatively agreed that 
the state of liberation is a total destruction of sufferings 
which life in this world brings about. A few went a little 
beyond this to hold that liberation or the state of perfection 
is not simply negation of pain, but isa state of positive bliss. 
The Vedanta and Jaina thinkers belong to this latter group, 
and even some Bauddhas, later Naiyüikas and Mimürhsakas. 


7. The Space-Time Background 


In addition to the unity of moral and spiritual outlook 
The idea ofthe vast- described above, we may also note the 
p eol f prevailing sense of the vastness of the 


ed the common back- space-time world, which formed the 
ground of Indian | | : 
thought. common background of Indian thought 


and influenced its moral and metaphysical outlook. 
The Western belief that the world was created six 
Modern scientife thousand and odd years ago and all for 
conception of Time the purpose of man constituted a narrow- 
«reni geo — ness of outlook and exaggerated the 
importance of man. This belief has 
been shaken by the biological discoveries of Darwin and 
others who snow that the evolution of living beings has to 

^ Bhagavadgità, 2, 64. 
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be conceived in terms of millions of years, not thousands. 
The science of astronomy, again, is gradually generating the 
belief in the vastness of the universe, the diameter of which 
is "at least hundreds of millions of light-years."! The sun 
in this calculation is a mere speck in the universe, and the 
earth is less than one-millionth part of this speck. And we 
are reminded that each faint speck of nebula observable in 
the sky contains “‘ matter enough for the creation of perhaps 
a thousand million suns like ours.”? 


Our imagination feels staggered in its attempt to grasp 
cm ; the vastness of the space-time universe 
Similar ideas in - íi t 
Indian literature. revealed by science. A similar feeling is 
caused by the accounts of creation given 
in some of the Purāņas, which would, but for modern 
discoveries, be laughed at as pure fantasy. In the Visnu- 
Purānņa,* for example, we come across the popular Indian 
conception of the world (brahmünca) which contains the 
fourteen regions (lokas) of which the earth (bhütala) is only 
one and which are separated from one another by tens of 
millions (kotis) of yojanas, and again the infinite universe 
is conceived as containing thousands of millions of such 
worlds (brahmandas’. 


As to the description of the vastness of time, we find that 
the Indian thinker, like the modern scientist, feels unable 
to describe it by common human units. The unit adopted 
for the measurement of cosmic time is a day of the creator 
Brahma. Each day of the creator is equal to 1,000 yugas or 
432 million years of men. This is the duration of the period 
of each creation of cosmos. The night of the creator is 
cessation of creative activity and means destruction or chaos. 


. ' Sir J. H. Jeans, in Nature, 2€-2-27. A light-year—!he distance 
travelled by light in a year, at the rate of 186,325 miles per second 
= 60 xX 60 x 24 x 365 x 186.325 miles =5,875,945,200,000 miles. 

a Ibid. (quoted in Everyday Science, by L. M. Parsons, pp. 14-15). 

< part 2, Chap. 7. 
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Such alternating days and nights, creation and destruction 
(srsti and pralaya), form a beginningless series. 


It is not possible to ascertain the first beginning of 
creation. It would be arbitrary to think that creation began 
at first at some particular time and not earlier. As there 
are no data for fixing the first beginning of the universe, 
Indian thinkers, in general, look upon the universe as 
beginningless (anádi) They try to explain the beginning 
of the present creation by reference to previous states of 
dissolution and creation and think it idle and meaningless to 
enquire about the first creation. Any term of a beginningless 
series can only be said to be earlier or later in relation to 
others ; there is nothing like an absolute first in such a series. 


With this overwhelming idea of the vast universe as its 
background, Indian thought naturally harped on the extreme 
smallness of the earth, the transitoriness of earthly existence 
and the insignificance of earthly possessions. If the earth 
was amere pointin the vast space, life wasa mere ripple 
in the ocean of time. Myriads of them come and go, and 
matter very little to the universe as a whole. Even the best 
civilization evolved through centuries is nothing very unique : 
there is not one golden age only in the life of the earth. In 
the beginningless cycles of creation and dissolution there have 
been numberless golden ages as well as iron ones. Prosperity 
and adversity, civilization and barbarity, rise and fall, as the 
wheel of time turns and moves on. 


The general influence of this outlook on metaphysics has 
been to regard the preseat world as the outcome of a past one 
and explain the former partly by reference to the latter. 
Besides, it sets metaphysics on the search for the eternal. On 
the ethical and religious side it helped the Indian mind to take 
a wider and detached view of life, prevented it from the morbid 
desire fo cling to the fleeting as the everlasting and persuaded 


it always to have an eye on what was of lasting, rather than 


of momentary, value. While man's body is limited in space 
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and time, his spirit is eternal. Human life is a rare oppor- 
tunity.’ Ie can be utilized for realizing the immortal spirit 
and for transcending thereby the limitations of space and time. 


Il. A BRIEF SKETCH OF THE SYSTEMS 


1. The Carvaka System 


In Indian philosophy the word ‘Carvaka’ means a 
materialist. The Cürvükas hold that perception is the only 
valid source of knowledge. They point out that all non- 
perceptual or indirect sources of knowledge like inference, the 
testimony of other persons, etc., are unreliable and often prove 
misleading. We should not, therefore, believe in anything 
except what is immediately known through perception. 


Perception reveals to us only the material world, com- 
posed of the four bhütas or elements of matter, viz. air, fire, 
water and earth, the existence of which we can directly know 
through the senses. All objects of this perceptible world are 
composed of these elements. There is no evidence that there 
is anything like an immaterial soul in man. Man too is 
made wholly of matter. We say ‘I am stout,’ ‘I am lean, 
‘Tam lame’. These judgments also tend to show that the 
individual is identical with the body. There is of course 
consciousness in man, but consciousness is the quality of the 
living body which is a product of matter. It should not be 
thought that because the elements of matter are unconscious, 
there can be no consciousness in objects made of them. 
There are many examples in which qualities originally absent 
in the component parts are developed when the parts are 
combined together in a particular way. There are examples 
even of the same substance acquiring new qualities under 
different conditions. Betel leaf, nut and lime chewed together 
acquire a red tinge originally absent in any of the constituents: 


1 Wide Bhagavots, 11.2.29, and Dhammapada, 14.4. 
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molasses acquires by fermentation the power of intoxication 
originally absent. Similarly, the elements of matter com- 
bined together in a particular way give rise to the living body 
having consciousness. Consciousness ceases apparently with 
the body. When man dies norhing is left of him to enjoy 
or suffer the consequences of his actions hereafter. 


The survival of man in any form after death is, therefore, 
unproved. The existence of God also is a myth. God cannot 
be perceived. The world is made by the automatic combina- 
tion of the maternal elements and not by God. It is foolish, 
therefore, to perform any religious rite either for enjoying 
happiness after this life in heaven or for pleasing God. No 
faith should be put in the Vedas or in the cunning priests 
who earn their livelihood by exploiting the credulity of men. 


The highest end of life, for a rational man, should, 
therefore, be the enjoyment of the greatest amount of 
pleasure here in this life, of which alone we are sure. It is 
foolish to forgo the pleasure of life simply because they 
happen to be mixed with pain. It would be as though one 
were to reject the kernel because of its husk or cease sowing 
crops for fear of cattle. We should try to get the best out 
of this life by enjoying it as best as we can and avoiding 
as far as possible the chances of pain. 


2. The Jaina System 


The origin of the Jaina faith lies far back in the prehistoric 
times. The long line of teachers through whom the faith 
was handed down consists of twenty-four Tirthatkaras or 
liberated propagators of the faith, the last of whom was 
Vardhamüna (also styled Mahavira), a contemporary of 
Gautama Buddha. 

The Jainas reject the Carvaka view that perception is 
the only valid source of knowledge. They point out that if 
we areto reject altogether the possibility of obtaining correct 
knowledge through inference and the testimony of other 
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persons because sometimes they prove misleading, we should 
doubt the validity of perception also, because even perception 
sometimes proves illusory. In fact, the Carvakas themselves 
take the help of inference when by observing some cases of 
inference to be misleading they come to hold that all inference 
is invalid, and also when they deny the existence of objects 
because they are not perceived. The Jainas admit, in 
addition to perception, inference and testimony as sources 
of valid knowledge. Inference yields valid knowledge when 
it obeys the logical rules of correctness. Testimony is valid 
when it is the report of a reliable authority. In fact, the 
Jainas hold that it is on the authority of the teachings of the 
omniscient liberated saints (Jainas or Tirthatkaras) that we 
can have unerring knowledge about certain spiritual matters, 
which our limited sense-perception and reasoning cannot 
reveal to us. 


On the basis of these three kinds of knowledge, the 
Jainas form their view of the universe. Perception reveals 
the reality of material substances, composed of the four kinds 
of elements, as the Carvakas hold. By inference they come 
to believe in space (ākāśa), because material substances must 
exist somewhere, believe in time (kala), because changes of 
succession of the states of substances cannot be understood 
without it and believe also in the two causes of motion and 
rest respectively, for without them movement and cessation of 
movement in things cannot be explained. These last two are 
called respectively dharma and adharma which should not be 
taken here in their ordinary moral sense, but in the technical 
sense of the causes of motion and rest. But the physical 
world, consisting of the four elements of matter, space, time, 
dharma and adharma, is not all. Perception, as well as 
inference, proves the existence of souls in all living bodies. 
When we perceive the qualities of an orange such as its 
colour, shape, smell we say we perceive the existence of the 
orange. On similar grounds, when we internally perceive 


va 
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pleasure, pain and other qualities of the soul, we should 
admit that the soul also is directly known through perception. 
Consciousness cannot be said to be the product of matter : 
the Carvakas cannot point out any case where the combina- 
tion of material substances is perceived to generate conscious- 
mess. The existence of the soul can also be inferred on the 
sround that if there had been no conscious agent to guide 
them, material substances could not be formed into living 
bodies by themselves. Without a conscious substance to 
regulate them, the body and the senses could not do their 
work so systematically. 


There are, then, as many souls as there are living bodies. 
"There are souls, the Jainas hold, not only in animals, but alse 
in plants and even in particles of dust. The existence of 
very minute living beings {such as germs) in dust and other 
apparently non-living material things is also admitted by 
modern science. Allsouls are not equally conscious. Some, 
like those in plants or dust-bodies, have only the sense of 
touch and have tactual consciousness alone. Some lower 
animals have two senses. others three, still others four, Man 
and some higher animals have five senses through all of 
which they know things. But, however developed the senses 
may be, the soul in bondage is limited in knowledge ; it is 
limited in power also and is subject to all kinds of miseries. 


But every soul is capable of attaining infinite conscious- 
mess, power and happiness. These qualities are inherent in 
the very nature of the soul. They are obstructed by karmas, 
just as the natural light of the sun is obstructed by clouds. 
The karmas or the forces of passions and desires in the soul 
attract to it particles of matter which permeate the soul 
just as particles of dust permeate the light of any flame or the 
sun. Ina word the karmas lead to the bondage of the soul 
by matter. By removing karmas a soul can remove bondage 


and regain its natural perfections. 





GENERAL 29 


The teachings and lives of the liberated saints (Tirthan- 
karas) prove the possibility of liberation and show also the 
path to be followed for the purpose. Three things are 
necessary for the removal of bondage, viz. perfect faith in 
the teachings of the Jaina teachers, correct knowledge of the 
teachings, and right conduct. Right conduct consists in the 
practice of abstinence from all injury to life, from falsehood, 
from stealing, from sensuality and from attachment to sense 
objects. By the joint culture of right faith, right knowledge 
and right conduct the passions are controlled and the karmas 
that fetter the soul to matter are removed. The obstacles 
being removed, the soul attains its natural perfection—infinite 
faith, infinite knowledge, infinite power and infinite bliss. 
This is the state of liberation. 


The Jainas do not believe in God. The Tirthankaras, 
to whom all the godly powers like omniscience and omni- 
potence belong, take the place of God. They are adored as 
ideals of life. 


Sympathy for all living beings is one of the chief 
features of the Jaina faith. Coupled with this there is, in 
Jaina philosophy, respect for all opinions. The Jaina philo- 
sophers point out that every object has infinite aspects, 
judged by what it is and what it is not from different points 
of view. Every judgment that we ordinarily pass about a 
i is, therefore, true only in relation to a particular aspect 

of the thing seen from a particular point of view. We should 
remember, therefore, the limited nature of our knowledge 
and judgment and should refrain from thinking that any 
view is the whole truth about any thing. We should guard 
and qualify our own statements and also learn to appreciate 
the possibility of the correctness of others’ views. 


The Jaina philosophy is a kind of realism, because it 
asserts the reality of the external world, and it is pluralism, 
because it believes in many ultimate realities. It is atheism 
as it rejects the existence of Ged. 
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3. The Bauddha System 


The Bauddha system of philosophy arose out of the 
teachings of Gautama Buddha, the well-known founder of 
Buddhism. Gautama was awakened to a consciousness of 
human suffering by the sight of disease, old age, death and 
other miseries, to which man is subject. He spent years in 
study, penance and meditation to discover the crigin of human 
sufferings and the means to overcome them. At last he 
received enlightenment, th: result of which was set forth by 
him in the form of what has come to be known as ‘the four 
noble truths’ (catvüri Arya-satyani) These are—the truth 
that there is misery, the truth that there is a cause of misery, 
the truth that there is cessation of misery and the truth thar 
there is a path leading to the cessation of misery. 


The first truth about the existence of misery is admitted 
by all in some form or other. But with his penetrating 
insight Buddha saw that misery is not simply casual; it is 
ordinarily present in all formes of existence and in all kinds 
of experience. Even what appears as pleasant is really a 
source of pain at bottom. 


Regarding the second truth, Buddha's conclusion is 
deduced from his analysis of causation. He points out that 
the existence of everything in the world, material and mental, 
iscaused by some other thing. There is nothing which is 
unconditional and self-existent. Nothing is, therefore, perma- 
nent in the world. All things are subject to change. Our 
sufferings are similarly caused by some conditions. Suffer- 
ings depend on birth in this world, Birth again is caused 
by our desire (taņbā or trspa) for the worldly objects. The 
force of desires drags us down to the world. But our desires 
can be traced ultimately to our ignorance. If we had a 

correct knowledge of the things of the world, understood their 
— trai ns Ey and painful nature, there would be no desire for 


a at: 
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As suffering, like other things, depends on some condi- 
tions, it must cease when these conditions are removed. This 
is the third truth about cessation of misery. 


The fourth truth about the path that leads to the cessation 
of misery concerns the control of the conditions that cause 
misery. This path is known as the eight-fold noble path as 
it consists of eight steps, namely, right views, right deter- 
mination, right speech, right conduct, right livelihood, right 
endeavour, right mindfulness and right concentration. These 
eight steps remove ignorance and desire, enlighten the mind 
and bring about perfect equanimity and tranquillity. Thus 
misery ceases completely and the chance of rebirth also is 
stopped, The attainment of this state of perfection is 
nirvana. 

The teachings of Buddha are contained in the four noble 
truths described above. It will appear from this that Buddha 
himself was not concerned so much with the problems of 
philosophy as with the practical problem how human misery 
can be removed. He regarded it as a waste of time to discuss 
metaphysical problems, while man is writhing in misery. 
But though averse to theoretical speculation he could not 
avoid philosophical discussions altogether. Thus we find from 
early literature the following theories among his teachings : 
(a) All things are conditional; there is nothing that exists 
by itself. (b) Ali things are, therefore, subject to change 
owing to the change of the conditions on which they depend ; 
nothing is permanent. (c) There is, therefore, neither any 
soul nor God nor any other permanent substance. (d) There 
is, however, continuity of the present life which generates 
another life, by the law of karma, just as a tree generates 
another tree through its seed, and the second continues while 
the first withers away. 


‘The later followers of Buddha, in India and outside, 
developed the germs of philosophical theories contained in 
te | and many schools thus came into 
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existence. Of these the four shools that became well known 
in Indian philosophy may be mentioned here. 


The Mdadhyamika or Sünyavüda School.— According to 
this, the world is unreal ($ünya); mental and non-mental 
phenomena are all illusory. This view is known as nihilism 
(Sunyavüda |). 


The Y.gaücara or Vijüudnavada School.—This holds thar 
external objects are unreal. What appears as external is 
really an idea in the mind. But mind must be admitted to 
be real. It is self-contradictory to say that the mind is unreal ; 
for, then, the very thought that mind is unreal stands self- 
condemned, thought being an activity of the mind. This 
view is called subjective idealism (vijñħñānavāda). 


The Sautrdatika School.—' This holds that both the 
mental and the non-mental are real. If everything that we 
perceive as external were unreal, then our perception of an 
object would not depend on anything outside the mind but 
absolutely on the mind. But we find that the mind cannot 
perceive any object, like a tiger, at any place it likes. This 
proves that the idea of the tiger, when we perceive it, depends 
on a non-mental reality, the tiger. From the perceptual idea 
or representation of a tiger in the mind we can infer the 
existence of its cause, the tiger, outside the mind. Thus 
external objects can be inferred to exist outside the mind. 
This view may be called representationism, or theory of the 
inferability of external objects (bahyainumeya-vada). 


The Vaibhasika School.—This school agrees with the last 
on the point that both internal and external objects are real. 
But it differs from it regarding the way external objects are 
known. External objects, according to the Vaibhüsikas, are 
directly perceived and not inferred from their ideas or repre- 
sentations in the mind. For, if no external object were ever 
| perceived corresponding to any idea it would not be possible. 

to infer the existence DE an external object from any idea 
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This view may be called direct realism, because it holds that 
external objects are perceived directly (bahya-pratyaksa-vada). 


Buddhism is divided, on religious matters, into the two 
well-known schools, Hinayadna, flourishing now in the south, 
in Ceylon, Burma and Sia », and Mah&Syana, found now in 
the north, in Tibet, China and Japan. The first two of the 
four philosophical schools mentioned above come under the 
Mahayana and the last two under the Hinayfina. The most 
important religious question on which these two schools differ 
is: What is the object of nirvd?2a 7 The Hinayá&na holds that 
nirvāņa should be sought in order that the individual may 
put an end to his own misery. The Mahayana thinks, on the 
other hand. that the object of nirvana is not to put an end to 
one s ow. misery, but to obtain perfect wisdom with which the 
liberated can work for the salvation of all beings in misery. 


4. The Nyüya System 


The Nydya system is the work of the great sage Gautama. 
It is a realistic philosophy based mainly on logical grounds. 
It admits four separate sources of true knowledge, viz. percep- 
tion (pratyaksa), inference (anumüna), comparison (upamdna) 
and testimony ($abda) Perception is the direct knowledge 
of objects produced by their relation to our senses. It may 
be external (bahya) or internal (Antara), according as the sense 
concerned is external, like the eye and the ear, or internal, 
like the mind (manas). Inference is the knowledge of objects, 
not through perception, but through the apprehension of some 
mark (liga) which is invariably related to the inferred objects 
(sidhya). The invariable relation between the two is called 
vyüpti. In inference there are at least three propositions 
and at most three terms, viz. the paksa or minor term about 
which we infer something, the sádhya or major term which is 
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the inferred object, and the linga or südhana or middle term 
which is invariably related to the major, and is present in 
the minor. To illustrate: “The hill is fiery, because it 
smokes ; and whatever smokes is fiery." Comparison is the 
knowledge of the relation between a name and things so 
named on the basis of a given description of their similarity 
to some familiar object. A man is told that a gavaya is like 
a cow. Then he finds an animal in the forest, which 
strikingly resembles the cow, and comes to know that the 
animal must be a gavaya. Such knowledge is derived from 
upamáüna or comparison. Sabda or verbal testimony is the 
knowledge about any:hing derived from the statements of 
authoritative persons. A scientist tells us that water is a 
compound of hydrogen and oxygen in a certain proportion. 
Although we may not have verified the truth ourselves, we 
know iton the-authority of tie scientist. Here our know- 
ledge is derived from Sabda or testimony. All other sources of 
knowledge have been reduced by the Naiyüyikas to these four. 

The objects of knowledge, according to the Nyāya, are the 
self, the body, the senses and their objects, cognition (buddhi), 
mind ( manas ), activity ( pravreti ) mental defects ( dosa ), 
rebirth (pretyabhaáva) the feelings of pleasure and pain 
(phala), suffering (dubkha) and freedom from. suffering 
(apavarga). The Nydya, like many other systems of Indian 
philosophy, seeks to deliver the self from its bondage to the 
body, the senses and their objects. According to it, the self 
is distinct from the body and the mind. The body is only a 
composite substance made of matter. The mind (manas) isa 


. subt e, indivisible and eternal substance (aou) It serves the 


soul as an instrument for the perception of psychic qualities 
like pleasure, pain, etc. It is, therefore, called an internal 
sense. The self (@tman) is another substance which is quite 
distin: — the mind and the body. It acquires ————— 
nséiousness when it is related to any object through 
isn — an essential —— ot the 
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self. It is an accidental or adventitious quality which ceases 
to qualify the self in the state of mukti or liberation. While 
the mind (manas) is infinitesimal like an atom, the self is 
all-pervading (vibhu), indestructible and eternal. Itis an 
agent which likes and dislikes objects and tries to obtain or 
avoid them and enjoys or suffers the consequences of its 
actions. It is ignorance of the truth (mithya-jiana) and the 
consequent faults of desire, aversion and infatuation (raga, 
dvesa and moha) that impel the self to act for good and bad 
ends and plunge it into the world of sin and suffering, birth 
and death. Liberation (apavarga) means the absolute 
cessation of all pain and suffering brought about by the right 
knowledge of reality (tattva-jnána). Some people think that 
it is a state of happiness. But this is entirely wrong, for 
there is no pleasure without pain, just as there is no light 
without shade. So liberation is only release from pain and 
not pleasure or happiness. 


The existence of God is proved by the Naiyüyikas by 
several arguments. God is the ultimate cause of the creation, 
maintenance and destruction of the world. He did not create 
the world out of nothing, but out of eternal aroms, space, 
time, ether, minds and souls. This world has been created in 
order that individual souls (jivas) might enjoy pleasure or 
suffer pain according to the merit or demerit of their actions 
in other lives and in other worlds. The most popular argu- 
ment for God's existence is: “AIL things of the world like 
mountains and seas, the sun and the moon, are effects, 
because they are made up of parts. Therefore, chey must 
have a maker (karta).” The individual selves cannot be 
the maker or creator of the world, because they are limited 
in power and knowledge, and so cannot deal with such subtle 
and imperceptible entities as atoms, of which all physical 
things are composed. The creator of the world must be an 
intelligent spirit with unlimited power and wisdom, and 
 €apable of maintaining the moral order of the universe. God 
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created the world not for any end of His own, but for the good 
of all living beings. This, however, does nor mean that there 
must be only happiness and no misery in the  wo:ld. I£ 
individual selves have any freedom of will in them, they 
would act for good or bad ends and thereby bring happiness 
or misery on themselves. But under the loving care and wise 
guidance of the Divine Being, all individuals can sooner Or 
later attain right knowledge about themselves and the world. 
and thereby final release from all suffering (mukti). 


5. The Vaisesika System 


The Vaisesika system was founded by the sage Kanada 
also named Ulüka. It is allied to the Nyüya system and has 
the same end in view, namely, the liberation of the individual 
self. It brings all objects of knowledge, i. e. the whole world, 
under the seven categories of substance (dravya), quality 
(guna), action (karma), generality (stmanya), particularity 
(vi$:sa) the relation of inherence (samavüya) and non- 
existence 'abháva). 


A substance is the substratum of qualities and activities, 
but is different from both. There are nine kinds of subs- 
tances, viz. earth, water, fire, air, ether (akaSa), time, space, 
soul and mind (manas'. Of these, the first five are called the 
physical elements (bhütas) and have respectively the specific 
qualities of smell, taste, colour, touch and sound. The first 
four are composed of the four kinds of atoms (of earth, water, 
fire and air) which are invisible ard indestructible particles 
of matter. The atoms are uncreated and eternal entities 
which we get by resolving any material object into smaller 
and smaller parts till we come to such as cannot be further 
divided. Ākāśa, space and time are imperceptible substances, 
each of which is one, eternal and all-pervading. The mind 
(manas) is an eternal substance which is not all-pervading. 
but infinitely small like an atom. It is the internal sense 
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which is directly or indirectly concenred in all psychical 
functions like cognition, feeling and willing. The mind 

eing atomic we cannot have more than one experience at 
one instant of time. The soul is an eternal and all-pervacing 
substance which is the substratum of the phenomena of cons- 
ciousness. The individual soul is perceived internally by the 
mind of the individual, as when one says ‘| am happy’. 
T he supreme soul or God is inferred as the creator of the world 
of effects. God creates the world our of eternal atoms. The 
composition and decomposition of atoms explain rhe origin 
and destruction of the composite objects of the world. But 
the atoms cannot move and act by themselves. The ultimate 
source of their actions is to be found in the will of God, who 
directs their operations according tothe law of karma. The 
atoms are made to compose a world that befits the unseen 
moral deserts (adrsta) of individual souls and serves the 
purpose of moral dispensation. This is the atomic theory of 
the Vaisesikas. It is rather teleological than mechanistic 
and materialistic like other atomic theories. 


A quality is that which exists in a substance and has 
itself no quality or activity. While a substance can exist by 
itself, a quality cannot exist unless it be in some substance. 
There is no activity or movement in the qualities of things. 
‘There are altogether twenty-four kinds of qualities, viz. colour, 
taste, smell, touch, sound, number, magnitude, distinctness 
(prchaktva), conjunction (sathyoga), disjunction  (vibhàga), 
remoteness (paratva), nearness (aparatva), fluidity (dravatva), 
viscidity (sneha', cognition (buddhi), pleasure, pain, desire, 
aversion, striving (prayatna), heaviness (gurutva), tendency 
4sarhsküra), merit (dharma) and demerit (adharma).! 

An action isa movement. Like quality, it belongs only 
to substances. There are five kinds of action, viz. throwing 

l|. 'Paratva' stands for both remotenessin space and remoteness im 


"ime and *aparatva' for nearness both in space and time. ‘Sar .kara" really 
Stands for three qualities, vis. velocity, elasticity and memory-impression. 
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upward (utksepaga), throwing downward (avaksepana), con- 
traction — cana’, expansion (prasdrana) and going(gamana). 

All cows have in them a certain common nature for ' 
which they are grouped into one class and excluded from other 
classes. This is called 'gotva' or cowness and is the sümünya 
or universal in them Since cowness is not generated by 
the birth of any cow nor destroyed by the death of any, it is 
eternal. A universalis thus the eternal essence common to 
all the individuals cf a class. 


Particularity  (vi$esa) is the ground of the ultimate 
differences of things. Ordinarily, we distinguish one thing. 
from another by the peculiarities of its parts and other 
qualities. But how are we to distinguish the ultimate simple , 
and eternal substances of the world, like two ato.os cf earth ? 
There must be some ultimate difference or peculiarity in each 
of them, otherwise they would not be different, both having 
all the qualities of earth. Particularity stands for the 
peculiarity or individuality of the eternal entities of the world. 
It is the special treatment of this category of vi$esa that 
explains the name ‘Vaigesika’ given to this system of 
philosophy. 

Inherence (samavaya) is the permanent or eternal relation 
by which a whole is in its parts, a quality or an action is in 
a substance, the universal is in the particulars. The cloth as 
one whole always exists in the threads, qualities like “green,” 
‘sweet’ and ‘fragrant,’ and motions of different kinds abide 
in some substances. Cowness as a universal is in all cows. 
"This permanent relation between the whole and its parts, 
between the universal and its individuals, and between 
— or. actions. and -their substances, is. Eni. as 
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certain things. All such cases of non-existence are brought 
under the category of abbüva. It is of four kinds, namely, 
prüsabbüva, dhvazhübhüva, atyantübLüva (these three being 
put togerher under sathsar gabhava or the absence of one thing 
in another thing), and anyonyübbüva. The first means the 
non-existence of a thing before (prior to) its production, e. g. 
the non-existence of pot in clay before itis produced by the 
potter. The second is the non-existence of a thing after its 
destruction (dhvarh:3) e. g. the non-existence of the pot in 
its broken parts. 'The third is the absence ofa thing in 
another thing for all time— past, present and future, e. g the 
non-existence of colour in the air. The last kind represents 
the difference of one thing from another. When two things 
(say a jar and a cloth? differ from each other, there is the 
non-existence of either as the other. "The jar is not the cloth, 
nor is the cloth the jar. This mutual non-existence of two 
different things is called anyonyabhava. 

With resard to God and liberation of the individual soul 
the VaiSesika theory is substantially the same as that of the 
Nyäya. 


6. The Satkhya System 


The Sa@%khya isa philosophy of dualistic realism, attri- 
buted to the sage Kapila. It admits two ultimate realities, 
namely, purcvsa and prakrti, which are independent of each 
other in respect of their existence. The purvga is an 
intelligent principle, of which consciousness (caitanya) is not 
an attribute, but the very essence. [tis the self which is 
quite distinct from the body, the senses and the mind (manas). 
Itis beyond the whole world of objects, and is the eternal 
consciousness which witnesses the changes and activities 


going on in the world, but does not itself act and change in 


amy way.- ent dispo like cbairs, beds, etc, exist for 
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prakrti or primary matter, but is the enjoyer (bhokta) of the 
products of prakfti. There are many different selves related 
to different bodies, for when some men are happy, others are 
unhappy, some die but others live. 


Prakyti is the ultimate cause of the world. It isan 
eternal unconscious principle ‘jada) which is always ch inging 
and has no other end than the satisfaction of the selves. 
Sattwa, rajas and tamas are three constituents of prakrti 
which holds them together ina state of rest or equilibrium 
(SAmyfvastha). The three are called gunas. But they are 
not qualities or attributes in any sense. Rather, they are 
three substantial elements which constitute prakrci like three 
cords making uparope. The existence of the gunas is 
inferred from the qualities of pleasure, pain and indifference 
which we find in all things of the world. The same sweet is 
liked or disliked or treated with indifference by the same man 
in different conditions. The same salad is tasteful to some 
person, distasteful to another and insipid to a third. Now the 
cause and the effect are essentially identical. The effect is 
the manifested condition of the cause, e. g. oil as an effect 
manifests what is already contained in the seeds. The things 
of the world are effects which have the qualities of pleasure, 
pain and indifference. Therefore, prakrti or pradhána which 
is their ultimate cause must have the three elements of sattva, 
rajas and tamas which respectively possess the natures of 
pleasure, pain and indifference, and cause manifestation, 
activity and passivity. 


The evolution of the world has its starting point in the 
association (sarhyoga) of the purusa with prakrti, which 
disturbs the original equilibrium of the latter and moves it 
to action. The course of evolution is as follows: From 
prakrti arises the great germ of this vast universe which is 
called, therefore, the great one (mahat) The consciousness 
of the self is reflected on this and makes it appear as conscious. 
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It ‘represents the awakening of nature from her cosmic 
slumber and the first appearance of thought ; and, therefore, 
it is also called the Intellect (buddhi). It is the creative 
thought of the world to be evolved. Ahañkāra, the second 
product, arises by a further transformation of the Intellect. 
The function of aha?kara is the feeling of ‘I and mine’ (abhi- 
mana). Owing to its identification with this principle, the 
self considers itself co be an agent (karta) which it really is 
not. From ahafikdra, with an excess of the element of sattva, 
arise the five organs of knowledge (jvünendriya) the five 
organs of action /karmendriya) and the mind (manas) which 
is at once an organ of knowledge and activity (ubhayendriya). 
With an increase of tamas, ahankara produces, on the other 
hind, the five subtle elements (tanmáütra) which are the 
potentialities of sound, touch, colour, taste and smell. From 
the five subtle elements come the five gross elements of akasa 
or ether, air, fire, water and earth in the same order. Thus 
we have altogether twenty-five principles in the Saukhbya. 
Of these all but the purusa is comprised by prakrti which is 
the cause or the ultimate source of all other physical objects 
including mind, matter and life. Prakrti is the uncaused 
cause of all objects. The seven principles of mahat, ahatkadra 
and the five tanmatras are causes of certain effects and them- 
selves effects of certain causes. The eleven senses and the 
five gross elements are only the effects of certain causes and 
not themselves the causes of anything which is substantially 
different from them. The purusa or the self is neither the 
cause (prakrti) nor the effect (vikrci) of anything. 

Although the self is in itself free and immortal, yet such 
is the influence of avidya or ignorance that it confuses itself 
with the body, the senses and the mind(manas). Itis the 
want of discrimination (aviveka) between the self and the 
not-self that is responsible for all our sorrows and sufferings. 
We feel injured and unhappy when our body is injured or 
indisposed, because we fail to realize the distinction between 
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the self and the body. Similarly, pleasure and pain in the 
mind seem to affect the self only because the se!f's distinction 
from the mind is nor clearly p:rceived by us. Oace we realize 
the distinction between the self and the norc-self including 
the body and the senses, the mind, the intellect and the ego 
(vivekajiidna), our self ceases to be affected by the joys and 
sorrows, the ups and downs of life. It rests in itself as the 
dispassionate observer of the show of events in the world 
without being implicated in them. This is the state of 
liberation or freedom from suffering which has been vario sly 
described as mukti, apavarga, kaivalya, etc. It is possible for 
us to attain this state while alive in this worid (jivanmukti) or 
after this life in the other world (videhamukti) But mere 
knowledge or intellectual understanding of the truth will nor 
help one to realize one's self and thereby attain final release 
from sin and suffering. For this we require to go through a 
long course of spiritual training with deep devotion to, and 
constant meditation on, the truth that the self is the pure 
eternal consciousness which is beyond the mind-body complex 
and above the space-time and cause-effect order of existence. 
It is the unborn and undying spiris, of which the essence 
is freedom, immortality and life eternal. The nature and 
methods of the spiritual training necessary for self- realization 
have been elaborated in the Yoga philosophy. 
|. With regard to the problem of God, we find that the main 
| „tendency of the Sankhya i is to do away with the theistic belief. 
| rding to it. the existence of God cannot b= proved in any 
E We need. not admit God to explain the world ; for 
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7. The Yoga System 


The sage Patafijali is the founder of the Yoga philosophy. 
The Yoga is closely allied to the Saókhya. It mostly accepts 
the epistemology and the merachysics of the Sa^khya with its 
twenty-fve principles, but admits also the existence of God. 
The special interest of this system is in the practice of yoga 
as the means to the attainment of vivekajfiana or discrimina- 
tive knowledge whichis held in the Sāùkhya to be the essential 
condition of liberation. According to ic, yoga consists in the 
cessation of all mental functions (cittavrttinirodha) There 
are five levels of mental functions cittabhümi. The first is 
»- called ksipta or the dissipated condition in which the mind 

flits among objects. The second is mtiiha or the stupefied 
condition as in sleep. The third is called viksipta or the 
relatively pacified condition. Yoga is not possible in any of 
these conditions. The fourth end the fifth levels are called 
eküsra and niruddha. The one is a state of concentration of 
the mind on some object of contemplation. The other is the 
cessation of even the act or function of contem plation. The 
last two levels of the mind (cittabbümi) are conducive to yoga. 
There are two kinds of ycga or samādhi, viz. sarhprajiata and 
s asathprajfara. In the first we have yoga in the form of the 
mind's perfect concentration on the object of contemplation, 
and, therefore, involving a clear apprehension of that object. 
In the second, there is the complete cessation of all mental 
modi fic. tions and, consequently, the entire absence of all 
icluding that of the contemplated object. 
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is the cultivation of good habits like purification. content- 
ment, penance, study of the Vedas and contemplation of God. 
Asana is the adoption of steady and comfortable postures. 
Pranayama or breath-control is regulated inhalation, exhala- 
tion and retention of breath. Pratyāhāra or sense-control 
consists in wichdrawing the senses from their objects. 
Dhāraņā or attention is fixing the mind on some intra-organic 
or extra-organic objects: like the nose-tip or the moon. 
Dhyüna or meditation is the steady contemplation of the 
object without any break. Samadhi or concentration is that 
state in which the contemplative consciousness is lost in the 
contemplated object and has no awareness of itself. 

The Yoga system is called the theistic (sc$vara) Satkhya 
as distinguished from the Kapila Sa akhya which is generally 
regarded as atheistic (niri§vara’. It holds that God is the 
highest object of contemplation for concentration and self- 
realization. He is the perfect Being who is eternal, all- 
pervading, omniscient and completely free from all defects. 
The Yoga argues for the existence of God on the following 
grounds: Whatever has degrees must have a maximum. 
There are degrees of knowledge: therefore, there must be 
such a thing as perfect knowledge or omniscience. He who 
has omniscience is God. The association of puruga with 
prakrti is what initiates the evolution of the world, and the 
cessation of this leads to dissolution. Neither the association 
nor the dissociation is natural to prakrti and purusa. There- 
fore, there must be a supreme being who is able to bring 
about these relations between prakrti and purusa according 
to the moral deserts of individual souls. : 


8. The Mimüsa System 


The Mimarmsa (or Pūrva-Mīmāmsā) school was founded 
by-Jaimini. Its primary object is to defend and justify Wedic 
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ritualism. In course of this attempt it bad to find a  philo- 
sophy supporting the world-view on which ritualism depends. 

The authority of the Vedas is the basis of ritualism, and 
the Mimarhsa formulates the theory that the Vedas are not 
the works of any person and are, therefore, free from errors 
that human authors commit. [he Vedas are eternal and self- 
existing ; the written or pronounced Vedas are only their 
temporary manifestations through particular seers. For. 
establishing the validity of the Vedas, the Miméarhsa discusses. 
very elaborately the theory of knowledge, the chief object 
of which is to show that the validity of every knowledge is 
self-evident. When there are sufficient conditions, knowledge 
arises. When the senses are sound, objects are present to 
them and other auxiliary conditions also prevail, there is 
perception. When there are suffcient data, there is inference. 
When we read a book on geography, we have knowledge of 
the lands described, through authority. In each of these 
cases the knowledge that arises claims to be true and we 
accept it without further argument. If there is any cause for 
doubt, then knowledge does not arise at all, because belief is 
absent. Similarly, by reading the Vedas we have at once 
knowledge and belief in what they say. The validity of Vedic 
knowledge is self-evident like that of every other knowledge. 
If any doubts arise, they are removed with the help of 
Mimamsa arguments ; and the obstacles being removed, the 
Vedas themszIves reveal their contents to the reader. The 
authority of the Vedas thus becomes unquestionable. 


What the Vedas command one to perform is right 
(dharma) What they forbid is wrong. Duty consists in 
doing what is right and desisting from forbidden acts. Duty 
must be done in the spirit of dury. The rituals enjoined by 
the Vedas should be performed not with the hope of any 
reward but just because they are so enjoined. The dis- 
imterested performance of the obligatory rites, which is 
possible only through knowledge and self-control, gradually 
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destroys the karmas and brings about liberation after death. 
The state of libration is conceived in the early Mimäāmsā as 
one of unalleyed bliss or heaven. But the later Mīmāmsa 
conceives liberation only negatively as the cessation of birth 
and. therefore, of all pains. 


The soul must be admitted as an immortal eternal subs- 
tance, for if the soul perished on death, the Vedic injunctions 
that certain rites shouli be performed for the attainment of 
heaven would be meaningless. The Mimadsa writers also 
adduce independent arguments, like the Jainas, to prove the 
existence of the immortal soul, and refute the materialistic 
view that it is nothing o:her than the body. But they do not 
admit consciousness as intrinsic to the soul. Consciousness 
arises in it only when it is associated with the body and then 
also only when an object is presented to che organs of know- 
ledge (the five outer sensesand the inner organ called manas). 
The liberated soul, whichis disembodied, has no, actual 
consciousness, though it has the potentiality for it- 


The soul in the body has different kinds of knowledge. 
One school of the Mimarhsa founded by Prabhákara admits 
five different sources of knowledge (pramángas), namely, per- 
ception (pratya:sa3) inference (anumüna), comparison (upa- 
mana), testimony ($abda) and postulation (arthüpatti) The 
first four are admitted as in the Nyüya system. There is, 
however, one notable difference regarding com | 
According to the Mimüdraü, knowledge by comparison. arises. 
in a case like the following : A man who has seen a monkey 
m toa forest, sees an ape and judges, ‘this ape is like a 

onkey’. From this judgment of perception he passes ‘to the 
t ‘the —— I saw before is like. this ape’. This. 
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‘When a man is known to be alive and yet nor found at home, 
itis known by postulation that he exists somewhere out. 
Another school of the Mithamsa founded by Kumuürila Bhatra 
admits another source of valid cognition, in addition to the 
above five. This sixth pramüga is called non-cognition 
(anupalabdhi) It is pointed out that when on entering a 
room, and looking round one says, ‘There is no fan in this 
room, the non-existence of the fan cannot be said tobe known 
by perception. Perception of an object arises when our sense 
is stimulated by the object, and non-existence, which is the 
object known here, cannot be admitted to stimulate sense. 
Such knowledge of non-existence takes place by non-cognition. 
We judge the absence of the fan not because other things are 
perceived, but because the fan is not perceived. - 

The Mimarhsá believes in the reality of the physical world 
on the strength of perception. It is, therefore, realistic. It 
believes, as we have seen, in the reality of souls, as well. 
But itidoes not believe that there is a supreme soul, or God 
who has created the world. It does not hold like other 
orthodox systems that there is a cycle of creation and 
dissolution. The world has always been as itis. It has 
neither a beginning nor an end. The world’s objects are 
formed out of matter in accordance with the karmas of the 
souls. The law of karma is an autonomous natural and moral 
law that rules the werld. The Mimam:a also admits that 
when any man performs any ritual, there arises in his soul 
a potency (aptirva) which produces in future the fruit of the 
action at an opportune moment. On account of this potency — 
generated in the soul by rites performed here, one can enjoy 
their fruits hereafter. 


T: 9. he; kedana Sytem 







is system | KERER —— Upanisads which mark the 
mit et tion of the Vedic speculation and are fittingly called 
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the Vedanta or the end of the Vedas. As we have seem 
Previously, it develops through the Upanisads in which irs 
basic truths are first grasped, the Brahma-sütra ot Badaradyana 
which systematizes the Upanisadic teachings, and the 
commentaries written on these siitras by many subsequent 
writers amo»g whom Sankara and Rümünuja are well known. 
Of all the systems, the Vedanta, especially as interpreted by 
Sankara, has exerted the greatest influence on Indian life and 
it still persists in some form or other in different parts of India. 

The idea of one Supreme Person (purusa), who pervades 
the whole universe and yet remains beyond it, is found in a 
hymn of the Rg-veda. All objects of the universe, animate 
and inanimate, men and gods, are poetically conceived here 
as parts of that Person. In the Upanisads this unity of all 
existence is found developed into the conception of One 
nnpersonal Reality (sat', or the conception of One Soul, One 
Brahman, all of waich are used synonymously. The world. 
is said to originate from this Reality, rest in it and return 
into it when dissolved. ‘The reality of the many particular 
objects perceived in the universe is denied and their unity in 
the Ore Reality is asserted ever and again: All is God 
(sarvam khalu idam Brahma). The soul is God (ayam 
Atma Brahma). There is no multiplicity here (neha nànasti 
kiücana. This Soul or God is the Reality (satya). It is. 
infinite consciousness (jiána) and Bliss (Ananda). 

Saühkara interprets the Upanisads and the Brajma-.atra 
toshow that pure and unqualified monism is taught therein. 
God is the only Reality, not simply in the sense that there 
is nothing except God, but also in the sense that there is no 
multiplicity even within God. The denial of plurality, the 
unity of the soul and God, the assertion that when God is. 
known, all is known, and similar views found in the 
Upanisads, in fact the general tone that pervades their 
teachings, cannot be explained consistently if we believe even 
in the existence of many realities within God. Creation of 
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the many things by God (Brahman) or the Soul (Atman) is, 
of course, related in some Upanisads. But in others, and even 
in the Vedas, creation is compared to magic or jugglery ; God 
is spoken of as the Juggler who creates the world by the 
magical power called Maya. 


Sa nkara, therefore, holds that, in consistency with the 
emphatic teaching that there is only One Reality, we have 
to explain the world not asa real creation, but as an appear- 
ance which God conjures up with his inscrutable power, 
Maya. To make the conception of Maya more intelligible 
to ordinary experience, he interprets it in the light of ordinary 
illusions that we have in daily life, when a rope appears, for 
example, as asnake or a glittering shell appears as silver. 
In all such cases of illusion there is a substratum or a reality 
(e. g., rope, shell) on which something else (e. g., snake, silver) 
is imagined or superimposed owing to the ignorance of the 
substratum. This ignorance not only conceals the underlying 
realty or substratum, but also makes it appear as something 
else. Our perception of the world's objects can be similarly 
explained. We perceive the many objects in the One 
Brahman on account of our ignorance (avidya or ajfiana) 
which conceals the real Brahman from us and makes it appear 
as the many objects. When the juggler produces an illusory 
show, makes one coin appear as many, the cause of it from 
his point of view is his magical power; from our point of view 
the reason why we perceive the many coins, is our ignorance 
of the one real coin. Applying this analogy to the world- 
_ appearance, we can say that this appearance is due to the 
magical power of Maya in God and we can also say that it is 
due to our ignorance. Maya and ignorance are then the two 
sides of the same fact looked at from two different points of 
view, Hence Maya is also said to be of the nature of Ignor- 
ance (Avidya or Ajf&na). Lest one should think that Sankara’s 
position also fails to maintain pure monism, because two 
realities—God and Miüyü—are admitted, Sankara points out 

4—2124 B : 
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that Maya as a power of God is no more different from God 
than the power of burning is from fire. There is then no 
dualism but pure monism (advaita). 


But is not even then God really possessed of creative 
power? Sañkara replies that so long as one believes in the 
world-appearance, he looks at God through the world, as the 
creator of it. But when he realizes that the world is 
apparent, that nothing is really created, he ceases to think 
of God as a Creator. To one who is not deceived by the 
magician's art and sees through his trick, the magician fails 
to be a magician; he is not credited with any magical 
power. Similarly, to the few who see nothing but God in the 
world, God ceases to have Maya or the power of creating 
appearances. 

In view of this Satkara finds it necessary to distinguish 
two different points of view the ordinary or empirical 
(vyavahárika) and the transcendental or real (püáramürthika). 
The first is the standpoint of unenlightened persons who 
regard the world as real: our life of practice depends on 
this ; it is rightly called, therefore, the vyavahürika or practical 
point of view. From this point of view the world appears as 
real; God is thought to be its omnipotent and omniscient 
creator, sustainer and destroyer. Thus God appears as 
qualified (saguga) by many qualities. God in this aspect is 
called by Siákara Saguga Brahman or lévara. From this 
point of view the self also appears as though limited by the 


body, it behaves like a finite ego (aham). The second or the 
real (paramarthika) standpoint is that of the enlightened who 
have realized that the world is am appearance and that there 
is nothing but God. From this point of wiew, the world 
being thought unreal, God ceases to be regarded as any real 
creator, or as possessed of any qualities like omniscience, 
omnipotence. God is realized as One without any internal 
distinction, without any quality. God from this transcen- 
dental standpoint (paramarthikadysti) is indeterminate, and 
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characterless ; it is Nirguna Brahman. The body also is 
known to be apparent and there is nothing to distinguish the 
soul from God. 


The attainment of this real standpoint is possible only 
by the removal of ignorance (avidya) to which the cosmic 
illusion is due. And this can be effected only by the 
knowledge that is imparted by the Vedanta. One must 
control the senses and the mind, give up all attachment to 
ebjects, realizing their transitory nature, and have an earnest 
desire for liberation. He should then study the Veddnta 
under an enlightened teacher and try to realize its truths by 
constant reasoning and meditation. When hz is thus fit, the 
teacher would tell him at last: “Thou art Brahman”. He 
would meditate on this till he has a direct and permanent 
realizition of the truth, ‘I am Brahman’. This is perfect 
wisdom or liberation from bondage. Though such a liberated 
soul still persists in the body and in the world, these no longer 
fetter him as he does not regard them as real. He is in the 
world, but not of the world. No attachment, no illusion can 
affect his wisdom. The soul then being free from the illusory 


‘ideas that divided it from God, is free from all misery. As 


God is Bliss, so also is the liberated soul. 

The teachings of the Vedanta are interpreted and 
developed by Rümiünuja in a different way, as follows : God 
is the only Reality. Within Him there exist as parts the 
different uncoascious (acit) material objects as well as the 
many conscious souls (cit). God is possessed of all supremely 
good qualities like omniscience, omnipotence, Just as a spider 
spins the cob web out of his own body, so God creates the world 
of material objects out of matter (acit) which eternally exists 
in Him. The souls are conceived as infinitely small (agu) 


. Substances which also exist eternally. They are, by their very 


nature, conscious and self-luminous. Every soul is endowed 
with a material body in accordance with its karma. B »ndage 
of the soul mzans its confinement to this body. Liberation is 
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the complete dissociation of the soul from the body. The cause 
of bondage is karma which springs from ignorance. The soul 
identifies itself with the body, through ignorance of its real 
mature and behaves as though it were the body. It hankers 
after sensuous pleasures. Thus it becomes attached to the 
world and the force of this attachment causes its repeated 
rebirth. Ignorance is removed by the study of the Vedanra. 
Man comes to know that his soul is distinct from the body, 
that it is really a part of God or Brahman, on whom his 
existence depends. The disinterested performance of the 
obligatory duties enjoined by the Vedas destroys the 
accumulated forces of attachment or karmas and helps the 
perfection of knowledge. God is known as the only object 
worthy of love. Such knowledge leads to constant meditation 
on God and resignation to His will. God is pleased by 
devotion and releases the devotee from bondage. He is 
mever born again after death. The liberated soul becomes 
similar to God, because like God it has pure consciousness free 
from imperfections. But it does not become identical with 
God, as the finite can never become infinite. 


According to Ramanuja, though God is the only Reality 
and there is nothing outside God, yet within God there are 
many other realities. Creation of the world and the objects 
created are all as real as God. It is, therefore, not unqualified 
monism (advaita), but a monism of the One qualified by the 
presence of many parts (vifistadvaita). God possessed of the 
conscious souls and unconscious matter is the only Reality. 
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CHAPTER II 
THE CARVAKA PHILOSOPHY 
I. ITS ORIGIN AND Scopr 


Materialism is the name given to the metaphysical 

The meaning doctrine which holds that matter is the 
of materialism. only reality. This doctrine tries to 
explain mind and consciousness as the products of matter. 
In general outlook materialism represents the tendency that 
seeks to reduce the higher to the lower or explain the higher 
phenomena in the light of the lower ones. In this respect it 
is opposed to spiritual interpretations of the universe. 


Though materialism in some form or other has always 
Fio vies o been present in India, and occasional 
of Indian materialists references are found in the Vedas, the 
i Buddhistic literature, the Epics, as well 

as in the later philosophical works we do not find any 
systematic work on materialism, nor any organised school of 
followers as the other philosophical schools possess. But 
almost every work of the other schools states, for reputation, 


the materialistic views. Our knowledge of Indian materialism 
is chiefly based on these. 


j ‘Carvaka’ is the word that generally stands for ‘mate- 
rialist’. But the original meaning of this word is shrouded in 
mystery. According to one view, ‘Carvaka’ was originally the 
name ofa sage who propounded materialism. The common 
name C&rvàka' is derived from this proper name and means the 
follower of that sage, i.e., a materialist. According to another 
view, ‘Carvaka’ was even originally a common descriptive name 
given to a materialist, either ced he preaches the doctrine of . 
'eat, drink and be merry'! (carv—eat, chew), or because his 


l1 Cf. ‘Piva khida ca varalocane', Sa4 -daríana-somuccayo, Lokiya- 
tamatam. 
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words are pleasant and nice (cáru—nice, vak—word). Some 
writers’ again regard Brhaspati as the founder of materialism. 
This view is based on the facts (a) that some Vedic hymns 
ascribed by tradition to Brhaspati, son of Loka, are marked by 
a spirit Of revolt and free-thinking, (5) chat in the Mahābhārata 
and elsewhere materialistic views are put in the mouth of 
Brhaspati and(c)that about a dozen sütras and verses are found 
quoted or referred to by different authors as the materialistic 
teachings of Brhaspati. Some even go a little further and say 
that Brhaspati, theteacher of the gods, propagated the material- 
istic viewsamongthe giants(the enemies of the gods) so that by 
following these attractive teachings they might come to ruin ! 


But whoever be the founder of Indian materialism, 
A materialist is called 'Carvaka' has become synonymous 
Carvaka or Lokayatika. with ‘materialist’. The word used for 
materialism is also lokayatamata, i.e., the view of common 
people. A materialist is accordingly called also lokiyatika. 

Though the materialistic ideas are scattered here and 
there, they may be systematized and conveniently presented 
under three chief heads, namely, Epistemology, Metaphysics 
and Ethics. 


II. THE CARVAKA EPISTEMOLOGY 


The entire philosophy of the Carvakas may be said to 
depend logically on their epistemology 
P rj my t vet or the theory of knowledge. The main 
ledge. . | 
problems of epistemology are: How far 
can we know reality p How does knowledge originate and 
develop? This last question involves the problem : What are 
the different sources of knowledge ? This problem forms one 
9f the chief topics of Indian epistemology. Knowledge of 
reality or valid cognition is called prama and the murem of 
such knowledge is called pramüpa. The Carvaka holds that 


^» — 4 Ibid, and Sor 
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ledge. For establishing this position he criticizes the possi- 
bility of other sources of knowledge like inference and 
testimony which are regarded as valid pramāņas by many 
philosophers. 


1. Inference is not Certain 


If inference is to be regarded as a pramünpa, it must yield 
knowledge about which we can have no doubt and which 
must be true to reality. But inference cannot fulfil these 
conditions, because when we infer, for example, the existence 

of fire in a mountain from the perception 

Inference is an un- , 4 
certain leap from the of smoke in it, we take a leap in the 
E. i the un- dark, from the perceived smoke to the 

unperceived fire. A logician, like the 
Naiyayika, will perhaps point out that such a leap is justified 
by the previous knowledge of the 
A For at depenos on invariable concomitance between smoke 
between the midale and fire and that the inference stated 
ane Ue major Torm; more fully would be: All cases of smoke 
are cases of fire, this (mountain) is a case 

of smoke, therefore, this is a case of fire. 


The Carvaka points out that this contention would be 
acceptable only if the major premise, stating the invariable 
relation between the middle term (smoke) and the major (fire), 

Ne assticsnicensa WERE beyond doubt. But this invariable 
relation can be ascer- relation (vyüpti) can be established oniy 
pe eet if we have a knowledge of all cases of 
smoke and presence of fire. This, however, is not possible, 
as we cannot perceive even all the cases of smoke and fire 
existing now in different parts of the world, to speak nothing 
of those which existed in the past or will exist in the future. 
No invariable, universal relation (vyüpti) can, therefore, be 
established by perception. Neither can it be said to be based 
on another inference, because it will involve a petitio 
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principii, since the validity of that inference again has to be 
similarly proved. Nor can this vyüpti be based on the 
testimony (Sabda) of reliable persons (who state that all cases 
of smoke are cases of fire). For, the validity of testimony 
itself requires to be proved by inference. Besides, if inference 


always depended on testimony, no one could infer anything by 
himself. 


But it may be asked : Though it is not possible to perceive 
all individual cases of smoke and fire, is it not possible to 
perceive the constant class-characters (sámünya) like ‘smoke- 
ness’ and ‘fireness’ which must be invariably present in all 
instances of smoke and fire respectively p Ifso, then can we 
not say that we at least perceive a relation between smokeness 
and fireness and with its help infer the presence of fire, 
wherever we perceive smoke. The Carvaka replies that even if 
we grant the perception of a relation between smokeness and 
fireness, we cannot know therefrom any invariable relation 
between all individual cases of smoke and fire. To be able 
to infer a particular fire, we must know that it is inseparably 
related to the particular smoke perceived. In fact, it is not 
possible even to know by perception what ‘smokeness’ or the 
class-character universally present in all particular instances of 
smoke is, because we do not perceive all cases of smoke. 
What is found to be universally present in the perceived cases 
of smoke, may not be present in the unperceived ones. The 


fficulty of passing from particulars to the universal, there- 
fore, remains here as before. 


But it may be asked: [f we do not believe in any fixed 
: x universal law underlying the phenomena 
—— — of the world, how would we explain the 
re d ne —* uniformities that experienced objects 
which also may possess? Why is fire always experienced 
eri eaa to be hot and water to be cool? The 
Cürvüka reply is that it is due to the inherent natures 
(svabhava) of things that they possess particular characters. 
No supernatural principle need be supposed to account for the 
properties of experienced objects of nature. There is neither 
any guarantee that uniformity perceived in the past would 
continue in future. 
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A modern student of inductive logic would be tempted 

to ask the Carvika: “But can we not 

not gaal relationis base our knowledge of the invariable 

relation between smoke and fire on a 

eausal relation between them?” The Carvaka reply would 

be that a causal relation, being only a kind of invariable 

relation, cannot be established by perception owing to the 
same difficulties. 


The Carvaka would further point out that a causal or any 
ether invariable relation camnot be established merely by 
repeated perception of two things occurring together. For one 
must be certain that there is no other unperceived condition 
(upadhi) on which this relation depends. For example if a 
man perceives a number of times fire accompanied by smoke 
and on another occasion he infers the existence of smoke on the 
perception of fire, he would be liable to error, because he failed 
to notice a condition (upadhi), namely, wetness of fuel, on the 
presence of which alone fire is attended with smoke. So long 
as the relation between two phenomena is not proved to be 
unconditional, itis an uncertain ground for inference. And 
unconditionality or absence of conditions cannot be established 
beyond doubt by perception, as some conditions may always 
remain hidden and escape notice. Inference or testimony 
cannot be used for proving this unconditionality without a 
iint principii because its validity also is being questioned 

e 


It is true that in life we very often act unsuspectingly 
on inference. But that only shows that 
Some inferences . 

accidentally turn out we act uncritically on the wrong belief 

Io ESOS. that our inference is true. It isa fact 

that sometimes our inference comes true and leads to successful 

results. But it is also a fact that sometimes inference leads 

to error as well. Truth is not then an unfailing character of 

all inferences ; it is only an accident, and a separable one, that 
we find only in some inferences. 


Inference cannot be regarded, therefore, as a pramápa— 
a sure source of valid cognition. 
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2. Testimony is not a Safe Source of Knowledge 


But cam we not regard the testimony of competent 
[estimony relating PETSONS as a valid and safe source of 
to unperceived objects knowledge f Do we not very often act 
is not reliable, A 
on knowledge received from authority p 
The Carvaka replies that testimony consists of words ‘Sabda). 
So far as words are heard through our ears, they are Perceived. 
Knowledge of words is, therefore, knowledge through percep- 
tion and is quite valid. But in so far as these words suggest 
or mean things not within our perception, and aim at giving 
us knowledge of those unperceived objects, they are not free 
from error and doubt. Very often we are misled by so-called 
authority. The authority of the Vedas, for example, is held 
in high esteem by many. But in reality the Vedas are the 
Even the Vedas are WOTks of some cunning priests whe 
not reliable. earned their living by duping the 
ignorant and the credulous. With false hopes and promises 
the Vedas persuade men to perform Vedic rites, the only 
tangible benefit of which goes to the priests who officiate and 
enjoy the emoluments. 


But will not our knowledge be extremely limited and 

Ok 2 cd practical life sometimes impossible, if we 
by inference is a un- do not accept the words of the experienced 
certain as inference, and da nnt depen d^ on expert a dvice p 
The Carvaka reply is that in so far as we depend on any 
anthority, because we think it to be reliable, the knowledge 
obtained is really based on inference; because our belief is 
generated by a mental process like this; This authority 
should be accepted because it is reliable, and all reliable 
authority should be accepted. Being based on inference, 
knowledge derived from verbal testimony or authority is as 
Precarious as inference. Andas inthe case of inference, 
so here we often act on knowledge derived from authority 
on the wrong belief that it is reliable. Sometimes this belief 
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accidentally leads to successful results, sometimes it does not. 
Therefore, authority or testimony cannot be regarded as a 
safe and valid source of knowledge. 


As neither inference nor authority can be proved to be 
reliable, preception must be regarded as the only valid source 
of knowledge (pramána). 


Ill. MNETAPHYSICS 


Metaphysics is the theory of reality. The Carvaka 
atit ds eie DES theory of reality follows from the episte- 
reality, because it mological conclusion just discussed. If 
alone is perceived. i : 2 
perception is the only reliable source of 
knowledge, we can rationally assert only the reality of per- 
ceptible objects. God, soul, heaven, life before birth or 
after death, and any unperceived law (like adrsta) cannot be 
believed in, because they are all beyond perception. Material 
objects are the only objects whose existence can be received 
and whose reality can be asserted. The Carvakas, thus, come 
to establish materialism or the theory that matter is the only 
reality. 


I. The World is made of Four Elements 


Regarding the nature of the material world most other 
Indian thinkers hold that it is composed of five kinds of 
elements (paficabhüta), ^ namely, ether 

er ater is composed (Akasa), air (vayu), fire (agni) water 
(ap) and earth (ksiti. But the Carvakas 

reject ether, because its existance cannot be perceived ; it 
has to be inferred. The material world is, therefore, held to 
be composed of the four perceptible elements. Not only 
living material objects but also living organisms, like 
and animal bodies, are composed of these four elements, 
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by the combination of which they are produced and to which 
they are reduced on death. 


2. Where is no Soul 


But it may be asked, even if perception is the only 

: source of knowledge, do we not have a 

Gor the living body kind of  preception, called internal, 

A IE RUE of which gives an immediate knowledge of 

our mental statesp And do we not 

perceive in these consciousness which is nowhere to be 

perceived in the external material objects 7 If so, does it 

not compel us to believe that there is in us some non-material 

substance whose quality is  consciousness—the substance 
which is called soul or sprit (Atm) 7 


The Carvakas admit that the existence of consciousness 
is proved by perception. But they deny that consciousness 
is the quality of any unperceived non-material or spiritual 
entity. As consciousness is perceived to exist in the percep- 
tible living body composed of the material elements, ic must 
be a quality of this body itself. What people mean by a 
soul is nothing more than this conscious living body 


(caitanya-vi$ista deha eva atma) The non-material soul is 


never perceived. On the contrary, we have direct evidence 
of the identity of the self with the body in our daily experiences 
and judgments like, ‘I am fat,’ ‘I am lame’, ‘I am blind’. 
If the ‘I’, the self, were different from the body, these would 
be meaningless. 

But the objection may be raised: We do not perceive 
consciousness in any of the four material elements. How 
can it then come to qualify their product, the body? In 
reply the Carvaka points out that qualities not present 
originally in any of the component factors may emerge 
subsequently when the factors are combined together. For 
men leaf, ecd m. none ot which is originally 
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red, come to acquire a reddish tinge when chewed together. 
Or, even the same thing placed under a different condition 
may develop qualities originally absent. For example, 
molasses (guda), originally non-intoxicant, becomes intoxi- 
cant when allowed to ferment. In a similar way it is 
possible to think tbat the material elements combined in a 
particular way give rise to the conscious living body. 
Consciousness is an epiphenomenon or bye-product of matter ; 
there is no evidence of its existence independent of the body. 


If the existence of a soul apart from the body is not 
proved, there is no possibility of proving its immortality. On 
the contrary, death of the body means the end of the 
individual. All questions about previous life,  after-life, 
rebirth, enjoyment of the fruits of actions in heaven or hell, 
therefore, become meaningless. 


3. There is no God 


God, whose existence cannot be perceived, fares no 
better than the soul. The material elements produce the 
world, and the supposition of a creatoris unnecessary. The 
objection may be raised: Can the material elements by 
themselves give rise to this wonderful world p We find that 
even the production of an object like an earthen jar requires, 
in addition to clay which is its material cause, a potter who 

The supposition of is the efficient cause, that shapes the 
as creatoris un- material into the desired form. The 
necessary. The world | . 
comes into existence four elements supply only the material 
— Sages pret cause of the world. Do we not require 
rial elements. an efficient cause, like God as the shaper 
and designer who turns the material elements into this 
wonderful world; In reply, the Cürvüka states that the 
materialelements themselves have got each its fixed nature 
(svabhava). It is by the natures and laws inherent in them 
that they combine together to form this world. There is 


thus no necessity for God. There is no proof that the objects 
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of the world are the products of any design. They can be 


explained more reasonably as the fortuitous products of the 
elements. The Carvakas, therefore, prefer atheism. 


In so far as this Carvaka theory tries to explain the world 
only by nature, it is sometimes called naturalism (svabhava- 
vida). It is also called mechanism (yadgccha-vada), because it 
denies the existence of conscious purpose behind the world and 
explains it as a mere mechanical or fortuitous combination 
of elements. The Cárváka theory on the whole may also be 
called positivism, because it believes only in positive facts or 
observable phenomena. 


IV. ETHICS 


Ethics is the science of morality. It discusses problems. 
like: What is tbe highest goal or summum bonum man 
can achieve? What should be the end of human conduct? 
What is the standard of moral judgment? The Carvakas 
discuss these ethical problems in conformity with their 
metaphysical theories. 


Some Indian philosophers like the Mimamsakas believe 
that the highest goal of human life is heaven (svarga) which 
isastate of unalloyed bliss that can be attained hereafter by 
performing here the Vedic rites. The Cürvüka rejects this 
view, because it is based on the unproved existence of a life 

after death. ‘Heaven’ and ‘hell’ are 
s ree bs gee the inventions of the priests whose 
Bose or Tue professional interest lies in coaxing, 
threatening and making people perform the rituals. En- 
lightened men will always refuse to be duped by them. 

Many other philosophers regard liberation — the highest 

oal of human life. Li tion, again, 
rcu PURSE Uo WE 
an impossible ideal, sits ufferin, gs. Some think that it can 
| be attained only after death, when the soul is free from the 
body ; and others bx e that it can be attained even in 
this life. But die Curva holds chat Aoi’ of” these views 


o. P.—224 
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stands to reason. If liberation is freedom of the soul from 
its bondage to physical existence, it is absurd because there 
is no soul. But if liberation means the attainment of a 
state free from all pain, in this very life, it is also an 
impossible ideal. Existence in this body is bound up with 
pleasure as well as pain. We can only try to minimise 
pain and enjoy as much pleasure as we can. Liberation 
in the sense of complete cessation of sufferings can only 
mean death.' Those who try to attain in life a state free 
from pleasures and pains by rigorously suppressing the 
Pies duin Coda natural appetites, thinking thar all 
mixed with pain, is pleasures arising out of their gratification 
the only possible good. ; ; A ; 
are mixed with pain, act like fools. For 
no wise man would ‘reject the kernel because of its husk, 
nor 'give up eating fish because there are bones, nor 'cease 
to grow crops because there are animals to destroy them,’ 
nor ‘stop cooking his food because beggars might ask for a 
share. If we remember that our existence is confined to 
the existence of the body and to this life, we must regard 
the pleasure arising in the body as the only good thing 
we can obtain. We should not throw away the opportunities 
of enjoying this life, in the futile hope of enjoyment hereafter. 
‘Rather a pigeon today than a peacock tomorrow.’ ‘A sure 
shell (courie) is better than a doubtful golden coin.” “Who is 
that fool who would entrust the money in hand to the custody 
of others ?'* The goal of human life is, therefore, co attain 
the maximum amount of pleasure in thts life, avoiding pain 
as far as possible. A good life isa life of maximum enjoyment. 
A good action is one which leads to a 
"Pr sin is the ideal balance of pleasure and a bad action is 
one which brings about more pain than 
pleasure. This Cürvüka ethics may be called, therefore, 
hedonism or the theory that pleasure is the highest goal. 


1 ‘Maranam eva apavargab,' Bphaepotí-«utra, 
2 Küma-sutra, Chap. 2. 
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Some Indian thinkers speak of the four ends of human 
and neither virtue activity (purusartha), namely, wčalth 
(areton). Vas libera- 'artha), enjoyment . (küma', virtue 

(dharma) and liberation (moksa). Of 
these four, the Cürvüka rejects the last two. Liberation in 
the sense of destruction of all sufferings can be obtained 
only by death and no wise man would willingly wort: for that 
end. Virtue and vice are distinctions made by the scriptures, 
whose authority cannot be rationally accepted, Therefore 

Wall tt soud' onis neither liberation nor virtue should be 

isa moins to enjoy- our end. Wealth and enjoyment are 

the only rational ends that a wise man 

can toil to achieve. But enjoyment is the ultimate end ; 

wealth is not an end ın itself, it is good only as a means to 
enjoyment. 


Having rejected tbe authority of the scriptures, the 
Vedic rites are all notions of virtue and vice and belief in 
— life after death, the Cārvākas are 
naturally opposed to the performance of religious ceremonies 
with the object of either attaining heaven or avoiding hell or 
Propitiating departed souls. They raise cheap laughter at 
the customary rites. If the food offered during funeral 
ceremony (áráddha) for the departed soul can appease his 
hunger, what is the use of a traveller's taking food with him 7 
Why should not his people make some offerings in his name 
at home to satisfy his hunger ? Similarly, food offered on the 
ground floor should satisfy a person living upstairs. If the 
priests really believe, as they say, that the animals killed at 
a sacrifice (yajha) are sure to reach heaven, why do they not 
rather sacrifice their ——— instead of animals and make 
heaven sure for them ? 
4 2d? af 93 i, 
Religion is thus —— to morality and morality to the 
search oí pleasure... Ilha, ethics, of, the Carvaka is only the 


log cal outcome ot his materialistic metaphysics. = 
e [T è? 
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V. CONCLUSION 


Like the Epicureans of Greece, the Carvakas in India 
The contribution of have been more hated than understeod. 
the Carvakato Indian ‘Carvaka’ in tbe mind of people at 


philosophy. : eon 
large is a term of reproach. Burt it is 


useful fer a student of philosophy to remember as well what 
Indian philosophy owes to- the Cürvüka. Scepticism or 
agnosticism is only the expression of a free mind that refuses 
to accept traditional wisdom without a thorough criticism. 
Philosophy, as critical speculation, claims to live chiefly on 
free thought and the more it can satisfy the sceptic, the 
sounder can it hope to be. By questioning the soundness of 
popular notions, the sceptic sets new problems, by the 
solution of which philosophy becomes richer. Kant, one of 
the greatest philosophers of the West, recognised his debt to 
scepticism when he declared : “The scepticism of Hume 
roused me from my dogmatic slumber." And we may say 
that the Cürvüka similarly saved Indian philosophy from 
dogmatism toa great extent. As noted already, every 
system of Indian thought tried to meet the Carvaka objec- 
tions and made the Carvaka a touchstone of its theories. 
“The value of the Cárváka philosophy, therefore, lies directly 
in supplying fresh philosophical problems and indirectly in 
compelling other thinkers to give up dogmatism, and become 
«ritical and cautious in speculation as well as in statement of 
‘views. Finally, it may be nored that the contribution of 
“Citvaka epistemology is not insignificant. The criticism of 
inference put in the mouth of the Carvaka by his opponen:s 
reminds us of similar criticism made in modern times againsc 
the soundness of deductive logic. The Carvika view that no 
irference can yield certain knowledge is the view of many 


contemporary Western thinkers like the pragmatists and 


logical positivists. 
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What has made the Carvakas most disreputable to people 
is perhaps their ethics of pleasure. Pursuit of pleasure is not 
by itself an object of condemnation : pleasure, in some form, 
is recognized as desirable by other philosophers as well. It is 
condemned only when the nature of pleasure is coarse and the 
pleasure is wanted only for one’s own self. It is true that 
some Carvakes advocate a life of gross sensual pleasures. But a 
distinction found sometimes between the cunning ‘dhfirta) and 
cultured (suSiksita) Carvakas makes it likely that the Carvakas 
were not all of the same gross, uncultured type. There is. 
evidence that the materialists devoted themselves also to the 
pursuit of more refined pleasures by cultivating, for example, 
the fine arts, the number of which is as large as sixty-four 
(catub-sasti-kalab), according to WVWatsyayana, a recognized 
hedonist and author of the famous Kāma-sūtra. All materia- 
lists were not egeistic hedonists. Egoistic hedonism in its gross 
form is not compatible with social discipline. Life in society 
is impossible if man does not sacrificea part of his pleasures 
for others. Some Carvakas, we are told, regard the king as 
God. , This implies their great faith in the necessity of society 
and its head. This view is further strengthened when we find. 
that political philosophy and economy (dapdaniti and vartta) 
came to be incorporated at some stage in the philosophy of 
the Lokayatikas. It would appear from these facts that there 
were among the materialists of ancient India as cultured 
thinkers as we find among the positivists of modern Europe 
or the followers of Democritus in ancient Greece. 


The best positive evidence of refined hedonism is found in 
the ethical philosophy propounded by Vatsyayana in the second 
chapter of the Kāma-sūtra. It is here that we find a great 
hedonist himself stating and defending his own views.’ Though. 
Vatsyayana believes in God and in life after death and, there- 
fore, is not a materialist in the ordinary sense, yet he may be 
regarded as one,according toa wider sense of the term, namely, 
one who tries to explain ‘higher phenomena by lower ones.” 
Vatsyayana admits three desirable ends of human life (puru- 
sartha), namely, dharma, artha and kama (virtue, wealth and 
enjoyment) which should be cultivated harmoniously.* His 
materialist tendency consists in holding that dharma and artha 


|l. Thedate of Vàátsyüyana, according to some, is near about the- 
beginning of the Christian era, and Vütsy&yana tells us that he is only 
summarising the views ofa long line of previous writers, about a dozen. 
in number, whose works are not available now. This shows the great 
antiquity of his line of thought. 

2 Vide James, Pragmatiam, p. 93 

$ ‘Parasparasya anupaghütakar, trivargarh seveta,” Kama-eut. 1.2.1. 
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are to be treated only as means to enjoyment, which is, there- 
fore, the supreme end. The element of refinement in his 
hedonism consists in hisemphasis on self-control (brahmacarya) 
and spirituzl discipline (dharma), as well as urbanity (nagarika- 
vrtti), without which human enjoyment of pleasure is reduced 
to the level of beastly enjoyment. He shows that all physical 
enjoyment (k&ma) is ultimately reducible to the gratification of 
the five senses, He further asserts that the satisfaction of the 
senses is necessary for the very existence of the body (éarira- 
sthiti), like the satisfaction of hunger.’ But he also maintains 
chat the senses must be educated, disciplined and cultured 
through a training in the sixty-four fine arts. This training 
should be given only after a person has devoted the earlier part 
of his life to absolute self-continence and study of the Vedas 
and the other subsidiary branches of learning: He points out 
that without culture human enjoyment would be indistinguisha- 
ble from beastly pleasures. To the impatient hedonist who would 
not forgo present comfort and would not undergo any toil for 
future enjoyment in this life, Vatsyayana points out that such 
attitude would be suicidal. For, this would prevent a maneven 
from the toil of cultivation and sowing seeds in the hope of the 
future enjoyment of acrop. In favour of regulation of the 
desire for enjoyment, he points out, with historical examples, 
that inordinate desire, inconsistent with the principles of 
dharma and wealth, leads to ruin and annihilates the chancesof 
all enjoyment. In support of scientific study of the conditions 
and means of enjoyment, he urges, like a modern scientific 
man, that some science is at the root of every successful prac- 
tice ; and that though all persons may nor study science, they 
are benefited by the ideas which unconsciously and indirectly 
filter down to the masses, among which the few scientists live. 
We find then, that Vatsyayana represents Indian hedonism at 
its best. It is perhaps to thinkers of this kind that the name 
“cultured hedonists' (su$iksita-carvaka) was applied. 


In the early Buddhist scriptures also we come across short 
references to some sceptics, agnostics, sophists and materialists 
whom Buddha had to confront, and who may be regarded as 
cunning (dhürta) Cárvakas. In the Samafinaphala-sutta are men- 
tioned : (a) one Purana Kassapa who denies moral responsibility, 
virtue and vice ; (b) one Makkhali Gosala who denies free will, 
and the possibility of moral effort j (C) one Ajita Kesakamball 
who teaches the material origin and destructibility of man, the 
futility of good action and the impossibility of knowledge and 
(d) one Safijaya Belatthiputta who would neither affirm, nor 


| Ya$odhara, the commentator on Kama-eut., «explaining this, 
mentions that non-satisfaction of the senses might lead to diseases like 
dansanity (unmáda). Vide commentary on 1. 2. 46. 
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deny, nor affirm and deny at the same time, nor even admit 
that he neither affirms nor denies, anything. 

In a recently discovered manuscript called Tattvopaplava- 
sitiha (now available in print in Gaekwad's Oriental Series) 
we have an interesting specimen of Indian absolute scepticism. 
The author, Jayarasi, probably of the 8th century A.D., is 
believed to be a Carvaka (or Lokayatika) of an extreme type. 
He carries the scepticism of the ordinary Carvaka to its logi- 
cal conclusion by challenging the validity of even perceptual 
knowledge and refusing to accept the existence of even 
the physical elements. With a relentle:s destructive dialectic 
he exposes the defects of all the usually accepted sources of 
knowledge. He concludes, like an anti-intellectualist prag- 
matist, that even on the denial of all theoretical principles and. 
doctrines practical life will go cn as ever with unreflective case." 


= “Tadevam upaplutesu tattvesu avicarita-ramaniyah sarve vyavabara- 
ghatante."—0Oyp., Oils p. 125. 
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CHAPTER IH 


THE JAINA PHILOSOPHY 


I. INTRODUCTION 


The Jainas recount the names of twenty-four teachers 

The founders of (tirthankaras) through whom their faith 
Jainism. is believed to have come down from 
unknown antiquity. The first of these teachers was 
Rsabhadeva.! The last was Vardhamana, also styled 
Mahavira (‘the great hero’). He is said to have lived in the 
sixth century B. C, during the time of Gotama Buddha. The 
teacher who immediately preceded Vardhamaina was 
Par$vanütha, who lived in the ninth century B.C. The 
other twenty-two teachers belong to pre-historic ages.* The 
word ‘Jina’ etymologically means a cenqueror. It is the 
common name applied to the twenty-four teachers, because 
they have conquered all passions (raga and dvesa) and have 
attained liberation. 


The Jainas do not believe in God. They adore the 

— —— Tirthankaras or the founders of the faith. 
faith. These are the liberated souls who were 
once in bondage, but became, through their own efforts, free, 
perfect, omniscient, omnipotent and all-blissful. The Jainas 
believe that every spirit (jiva), that isin bondage now can 
follow the example set by the Jainas and attain, like them, 
perfect knowledge, power | and joy. This is the great 
element of optimism that inspires every true Jaina with 
absolute. self-confidence. The possibility of the realization 


1 In the Bhagavata (5. 3-6) there is the story of a great saint-king, 
Rsabha, who gave up all possessions, even clcthes, and attained liberation 


(kaivalya) and loved all beings. 


3 2 For a complete account, vide The Kalpa-suira of Bhadrabahu 
(Jacobi, Jaina Siitraa, Part I) and Mrs. Stevenson's The Heart of ripe rede 


Cha p. 1v. 
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of absolute perfection, through personal effort, is for him not 


a mere speculation but a promise repeated by the life of 
every liberated saint. 


In cours* of time the followers of Jainism were divided 
The two sects of into two sects well known now as the 
anum. Svetambaras and the Digambaras. The 
difference between them lies. however, 

not so much in the basic philosophical doctrines as in some 
minor details of faith and practice. The teachings of the 
Jinas are accepted by both the sects. But the Digambaras 
are more rigorous and puritanic, while the Svetambaras are 
more accommodating to the common frailties of men. The 
Digambaras hold, for example, that ascetics should give up 
all possessions, even clothes, whereas the Svetambaras hold 
that they should put on white clothes.! Again, according 
to the Digambaras, a saint who has obtained perfect 
knowledge needs no food, and women cannot obtain libera- 
tion (without being born once more as men). The Svetüm- 


baras do not accept these views. 


Jainism possesses a vast literature, mostly in Prakrta. 
The canonical or authoritative works 
accepted by all sects are said to contain 
the teachings of the last Tirthankara, Mahavira. They are 
too many to be mentioned here. Much ef the early 
literature has been lost. When Jainism had to defend itself 
against the criticism of other schoels, it adopted, for this 
purpose, the technical philesophical terminology of Sanskrit 
and thus developed its literature in Sanskrit as well. 


Jaina Literature. 


The philosophical outlook of Jainism is commen-sense 
realism and pluralism. The objects perceived by us are 
real, and they are many. The world consists of two kinds. 


1 ‘Digambara’ means space-clad or nude and ‘Svetimbara’ white 
robed. 
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of reality, living and non-living. Every living being has 
. a spirit or a soul (jiva), however imper- 
Jaba aie fect its body may be. Avoidance of 
all injury to life (ahirhsa) plays, there- 
fore, an important role in Jaina ethics. Along with this 
respect for life there is in Jainism another great element, 
namely, respect for the opinion of others. Thi; last 
attitude is justified by a metaphysical theory of reality as 
many-faced  (anekantavüda) and a consequent logical 
doctrine ‘syadvada) that every judgment is subject to some 
condition and limitation, and various judgments about the 
same reality may, therefore, be true, each in its own sense, 
subject to its own condition. 

The philosophy of the Jainas may be conveniently 
discussed under three topics, viz. Epistemology (or theory 
of knowledge including Logic), Metaphysics, and Ethics 
and Religion. 


IIl. GHB JAINA THEORY Or KNOG:VIPDGB 


1. The Nature and Kinds of Knowledge 


Consciousness is the inseparable essence of every scul, 
according to the Jainmas; it is nor, as 

Leon eroi vl i the Carvakas hold, a mere accidental 
property, arising only under some 

cenditions. Moreover, consciousness is conceived like the 
sun’s light, capable of manifesting itself and every thing 
else unless some obstruction prevents it 

e — from reaching its object.’ Had there 
been no obstacles, the soul would have 


been omniscient. Omniscience is a potentiality inherent 


1 "Jüünarb sva-para-bhàsi." 
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in every soul. As it is, however, we find that ordinary 
souls are all more or less ignorant, their knowledge is 
limited. The Jainas hold that this limitation is due to the 
obstacles created by different karmas which obstruct in 
different degrees the natural consciousness of the soul and 
thus deprive it of its omniscience. The body, the senses 
and the mind (manas) are all constiruted by karmas and the 
soul's power is limited by them. 


Like other thinkers, the Jainas admit the twofold 
classification of knowledge into imme- 

MS E dst diate and mediate (aparoksa and 
paroksa). Bur they point out that what 

is ordinarily regarded as immediate knowledge is only 
relatively immediate. Perception of external or internal 
objects through the senses (indriya) or mind (manas) is 
immediate as compared with inference. Still such know- 
ledge cannot be said to be absolutely immediate, because 
even here the soul knows through the 

Two kinds of imme. medium of something else, the senses 
ve 5 peteret e oran or manas. ln addition to such ordinary 

. Teally immediate, or empirical (vyüvahürika) immediate 
t knowledge. there is also a really or 
absolutely (paramartbika) immediate knowledge, which 
a soul attains, by removing its karma obstacles. In such 
|. knowledge the soul’s consciousness becomes immediately 
— related to objects, withour the medium of senses, etc., 
simply by the removal of the karmas that prevented it 
from reaching those objects.! Three different kinds of 


vium 


1 Early Jaina writers like Umasvami confine “aparokga' on 
soul's immediate knowledge without any 
Hemachandra extend it to ordinary sens SN RET as pog 
other Indian logicians do. To justify the sense *aksa" 
preted as *jiva' and not 'indriya' as ordinarily 
| ona on SaQ -darsana, voe ride * EO 4 
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such really immediate knowledge are distinguished. When 


Three kinds of 2 Person has partially destroyed and 
Shade ae IEEE allayed the influences of karmas, he 
manab-paryya and acquires the power of knowing objects 

: which have forms, but are too distant or 
minute or obscure to be observed by the senses or manas. 
Such immediate knowledge by the unaided soul is, however, 
limited as its objects are limited and therefore, it is called 
avadhijiana (limited knowledge). Again, when a person 
has overcome hatred, jealousy, etc. (which create obstacles 
that stand in the way of knowing other minds), he can 
have direct access to the present and past thoughrs of 
others. This knowledge is called manab-parydya (entering. 
a mind). But when all karmas that obstruct knowledge 
are completely removed from the soul, there arises in it 
absolute knowledge or omniscience. This is called kevala- 
jfiana. Only the liberated souls have such knowledge.’ 


These are, then, the three kinds of extraordinary or 
extra-sensory perceptions which are 
Ordinary immediate immediate par excellence. But in addi- 
oe know- eion to these, there are the two kinds 
of ordinary knowledge possessed by an 
average person. These are called mati and $ruta. There 
are differences of opinion among Jaina writers regarding 
the exact meanings of these terms. But ordinarilv matt 
is taken to mean any kind of knowledge which we can 
obtain through the senses or through manas. Thus 
understood, mati includes ordinary immediate knowledge (or 
internal and external perception), memory, recognition and 
inference." Sruta is knowledge obtained from authority. 


The lainas give an account of the process by which ordinary 
perception takes place and is retained.* At first there is only 


cred Vide. Tattearthadhigama-sutra, Chap. I, sütras 9, 12, 21-29. 


2 Ibid, 144. 5 Ibid. 1.13. Arthas LS 
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a distinct sensation, say of a sound. It is nor yet known what 
it means. This primary state of consciousness is called 
avagraha (i. e., grasping the object). Then arises the query = 
“What is this sound 7’ This questioning state of the mind 
is called tha (1. e., query’. Then comes a definite judgment like 
“This is the sound of a car." This is called aVaya (removal 
of doubt). Then what is ascertained is retained in the mind. 
This retention is called dharana 'i. e., holding in the mind) 

Sruta, the second kind of ordinary knowledge is mostly 
interpreted as knowledge obtained from what is heard from 
others. This includes all kinds of knowledge derived from 
spoken or written authority. As the understanding of any 
authority is dependent on the perception of sounds or written 
lerters, $ruta is said to be preceded by mati. 


It is pointed out, further, that these two kinds of ordinary, 
knowledge (namely, mati and éruta), as well as the lowest 
kind of immediate extraordinary knowledge (namely, avadhi), 
are not absolutely free from chances of error. But the two 
bigher kinds of immediate extra-sensory knowledge (manab- 
paryaya and kevala) are never liable to any error. - 


For ordinary purposes, the Jainas accept the general 
view that there are three pramanas, namely, perception, 
inference and testimony (i. e., authority). 


2. The Cürvüka View Criticised 


In accepting non-perceptual sources of knowledge like 
inference and testimony, the Jaina writers feel it necessary 
to justify their view by refuting the Carvaka theory that 
perception is the only source of valid knowledge.” They 

ask: If a Cárvüka were called upon to 
Ju Ve oot ios show why even perception should not be 
vīka theory presup- rejected as an invalid source of know- 
EE SS. ledge. what would he sayọ He would 
either remain silent and thus confess thathe has no reason. 


] Wide Tattrarthadhi ;ma-su'ra, 1.20. Æ 

: Vide N a avatara vorti (». 4, S. C. Vidyābhuşaņa's ed.): 
pramipiri pratsaksünumana-Sabdüni, — MET | 

3 Praineqh- BamBliinaMoh P". Chap. 2 Pide ie aren ke ed. 1941): 
S:8i:@dam njory, Verse 20 and Hemchandra's Com. thereon. 
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to support his view, or hold that perception is valid because 
it is not misleading. If he adopts the first course, his 
view is a mere ipse dixit, an opinion unsupported by reason. 
and, therefore, not acceptable. If he adopts the second 
alternative, then he supports his view by a reason, and 
therefore, he is himself taking the help of inference. 
Besides, if the Carvaka admits that perception is valid 
because it is uncontradicted and not misleading, for similar 
reasons inference and testimony also should be accepted. If 
the Cürvüka says to this, that inference and testimony are 
*ometimes misleading, then it is possible to point out that 
even perception is sometimes misleading. So the only 
reasonable conclusion is that any source of knowledge, 
be it perception or inference or testimony, should be 
regarded as yalid in so far as it yields a knowledge that 
does not prove misleading. The criterion of validity should 
be the harmony (sarhváda) of knowledge with the practical 
consequences to which it leads. 


Moreover, when the Cārvāka denies the existence of 
non-perceptible objects like life-after-death, he goes beyond 
perception and infers the non-existence of the objects 
from the fact of their non-perception. Even when the 
Carvaka says about perception in general that it is valid, he 
goes beyond the perceived cases of perception found to be 
valid.in the past and infers, from general similarity, 
something about the future unperceived cases of perception 
aswell. Similarly, when the Carvaka argues with his critics, 
_-he infers their thoughts from their expressions : ior otherwise 
_ the Carvaka could not take part in any dis-u:sion. Hence 
the .Cürvüka view that perception is the only valid source 
wf knowledge, is nor correct. 
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3. The Jaina Theory of Judgment 


(f) Syadvada or the Theory that Every Judgment is 
Relative 


The Jainas point out that the different kinds of imme 


| diate and mediate knowledge that we 
Every judgment ex- > 
pressess one aspectof Possess about objects show that every 


reality and is therefore — 1 
Ulative atid rubisct to object has innumerable characters.! An 


some condition. omniscient being can obtain (through 
kevala-jfana) an immediate knowledge of an object in 
all its innumerable aspects. But imperfect beings look at 
objects from one particular point of view at a time and 
have consequently the knowledge of only one aspect or 
character of the thing. Such partial knowledge about some 
one of the innumerable aspects of an object is called by the 
Jaina writers ‘naya.* Judgment (parámaréa) based on 
such partial knowledge is also called a ‘naya’.* Every 
judgment that we pass in daily life about any object is, 
therefore, true only in reference to the standpoint occupied 
and the aspect of the object considered. It is because we 
forget this limitation and regard our judgments as uncondi- 
tionally true, that we come to quarrel and disagree very 
often in life. The story of the blind men who formed their 
ideas of an elephant by touching its legs, ears, tail and 
trunk respectively and thus came to quarrel about the real 
shape of the animal, illustrates this truth. They quarrelled 
because each thought that his knowledge was the onlp 
true and complete knowledge and should be accepted 


' Wide Sad-daríana-samuccaya, 55 : "anantadharmakarh vastu, eto, 
and Gunaratna's Com, 


* Vide Ny@yavatira, verse 29; “Ekadeéa-visisto'rtha nayasya vigayo 
matah.’ 


*nayati —— — —— arohayati, iti ES pramige- 
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unconditionally. The quarrel was over as soon as each of 
them realized that his knowledge was only of one ot the many 
parts of the animal. 


The various systems of philosophy which give different 


accounts of the universe similarly occupy 
Different systems of 


philosophy represent different points of view and discover 
different partial as- 


the different aspects of the many-sided 
pecto(í reality. 


universe. They quarrel because they 
do not bear in mind that each account is true only from its 
own standpoint, and is subject to certain conditions. They 
fail to realize, therefore, that the different views may be 
true like the different descriptions of the elephant. 


In view of these facts, the Jainas insist that every 
judgment (naya) should be qualified by 
Bvery judgment 


should be qualified by some word like ‘somehow’ (syat, f. e., 
some word like 'some- 


how’ (syit). express- jn some respect), so that the limitation 
ing conditionality. 


ofthis judgment and the possibility of 
other alternative judgments from other points of view may 
be always clearly borne in mind. For example, instead, of 
a judgment like “The elephant is like a pillar", it should 
be said, to remove the chance of confusion, ''Somehow 
($. e., in respect of its legs’, the elephant is like a pillar”. 
Similarly, on perceiving a black earthen jug existing in a 
room at a particular time, we should not assert uncondi- 
tionally, “The jug exists”, but should rather say. “Some- 
how, the jug exists", which would remind us that the 
judgment is true only with regard to the many conditions 
of space, time, quality, etc., under which the jug exists. 
The qualified judgment ''Somehow, the jug exists" (syad 
ghatab asti) would prevent the possibility of the misappre- 
hension that the pot exists ac all times or in every place, 
or that a pot of any other colour, shape, etc., exists. The 
unqualified judgment, ‘The jug exists”, leaves the possibility 


of such misapprehension. ® 
6—21248 
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The theory of the Jainas has come to be known as 


RES odo io i syadv7ia. It is the view that every 

syädvāda. ordinary judgment (passed by imperfect 

minds like ours) holds good only of the 

particular aspect Of the object judged and of the point of 
view from which the judgment is passed. 


This Jaina view is quite in keeping with the view accepted by 
er en Western logicians generally, namely, that 
_ This view is called every judgment is passed in a particular 
ing with the Western ` : 
view that every judg- "Universe of discourse or context and must 
ment relates to a be understood only in reference thereto. 
particular universe of The universe ofdiscourseis constituted by 
sat Sedge ane different factors like space, time, degree, 
to be mentioned. quality, etC., which arte left unmentioned 
partly because they are obvious and partly 
be-ause they are too many to be stated exhaustively. Now, if 
these conditions cannot be exhaustively enumerated, as some 
modern logicians like Schilleralsoadmit, it 1s good for the sake 
of precision to qualify the judgment explicity by a word like 
‘somehow’ (syát).! 
The principle underlying ‘sy3dvada’ makes Jaina thinkers 
l l catholic in their outlook. They 2ntertain 
J This view makes 4nd accept the views of other philosophers 
aina philosophy à : y : 
catholic and tolerant. asdifferent possible versions of the universe 
from different points of view. The only 
thing that the jainas dislike in other thinkers is the dogmatic 
claim of each that he alone is in the right. This claim amounts 
to the fallacy of exclusive predication lekünta-v?da) Against 
such a fallacy of philosophical speculation a protest has been 
raised recently in Americaby the Neo-realists who have called 
it the fallacy of exclusive particularity.* But no Western or 
Eastern philosopher has so earnestly tried to avoid this error in 
practice as the Jainas bave done. 


"(ii) Saptabhanginaya or the Seven Forms of Judgment : 
Ordinarily, logic distinguishes two kinds of judgment, 
Th affirmattve and negative. The Jaina? 

f f : À l 
conditional predication: distinguish seven kinds of judgment 
including these two. Any object may be 
described affirmatively by a judgment which predicates of it 
* *Syat (—'kathaficit") means ‘in some respect’ 
? The New Realism, PP. 14-15. nr hus 25 
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-any of the characters it possesses, or it may be described 
negatively by a judgment which denies of it characters 
belonging to other objects but absent in this! These two 
are the affirmative and negative judgments ordinarily recog- 
nized ; but the Jainas qualify each with ‘somehow’ (syat) 
to emphasize its conditional or relative character. Affirmative 
judgments about a jug, for example, would be like ‘somehow 
the jug is in the room’ (i.e., in the room at a particular place 
and particular time, and as a jug of a particular description); 
‘somehow the jug is red’ (f.e., not always red but only during 
a particular time or under particular circumstances and the 
red is of a specific shade, etc.) The general form of all 

affirmative judgments can then be 


(1) ‘Somehow S is é 
JP" (syàt asti). symbolically represented as ‘somehow 


S is P' (syat asti). Again, negative judg- 
ments about an object would be like *somehow the jar is not 
outside the room' meaning that the jar of that particular 
kind, at that particular time, etc., is not outside); ‘somehow 
‘the jar is not black (i.e., not black at that particular space 


i ; and time and under those conditions, 
(2) 'Somehow S is | i 
not P* (syat nàsti). etc.) We find then that the general 


form of all negative judgments is ‘some- 
how S is not P’ (syat nàsti). 


When, however, we have to describe the complex fact 


that the jar is sometimes red and some- 
(3 ‘Somehow S is 
sand also is not P' times not, we -must have a compound 
(sySt asti ca nàásti ca) - = : : ) 
judgment like ‘somehow the jar is and 


also is not red'. The general form of this judgement would, 
therefore, be ‘somehow S is and also is not P’ (sySt asti ca 
nasti ca). This is the third form of judgment recognized by 
-Jaina logic. This form is obtained by combining successively 


— ` Vide Gunaratna's Com., ov. cit. (pp. 219-20. Asiatic Soc. ed.) : 
-TTha dvidba sambandho'stitvena nastitvena ca, Tatra svaparyayairastitvena 
"sambandhah............parapary3yaistu naástitvena," 
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the points of view of the first two judgments into one compo- 
site point of view. The necessity of such compound judgment 


lies in the need of a comprehensive view of the positive and. 
the negative characters of an object. 


A jar is black when raw, and red when it is baked. 


But if we are asked, what is the reat 
(4) ‘Somehow S is 


indescribable’ (syat colour of the jar always or under all 
avaktavyam). 


conditions, the only honest reply would: 
be that the jar cannot be described then, i.e, under the 
conditions of the question. Under such circumstances whea 
we are forced to predicate simultaneously, of any object, 
characters which are incompatible, being contrary or contra- 
dictory, our judgment, according to the Jainas, would be of 
the general form ‘somehow S is indescribable’ (syat avakta- 
vyam). This is the fourth kind of judgment recognized by 
Jaina logic. 


Recognition of this fourth form of judgment is of great 
philosophical value. It points out, first, that though an object 
can bedescribed from different standpoints, indifferent aspects 
separately or successively, it cannot be described at all, if no 
such distinction of standpointand aspect ismade. An object in 
general is an indescribable entity. Scondlv, this also points 
out that philosophical wisdom does not always consist in the 
ability toanswera question bya straight affirmative or negative, 

t also in realising that some questions, by their very nature, 
are unanswerable. Thirdly, the recognition of this form of 
judgment shows that the Jaina logic does not violate the prin- 
ciple of contradiction. On the contrary, it shows that obedic- 
nce tothis law makes the Jaina confess that incompatible 


characters cannot be simultaneosuly predicated of any subject 
in the same aspect. 


The other three, of the seven forms of judgment, are 


obtained by combining successively each 
(3) ‘Somchow S is 











Pand is also indes- of the first three standpoints with the 

‘eribable' (syat asti ca, is 3 

avaktavyam ca). fourth. Thus by combining the first 
Et xi. | - and the fourth successively, we get the 
| fifth form of judgment, ‘somehow S is P and is also indes- 
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: t 
cribable' (syBt asti ca, avaktavyarh ca). When we consider 
together, from a comprehensive point of view, the fact that 
a jug is sometimes red, but also that without reference to 
.&ny particular time or state it cannot be described as having 
any predicable character, our judgment is of the form, ‘The 
jugis somehow red but is also somehow indescribable.’ 


Similarly, combining again the second 
(6) *Somchow S is i 
'met Pand is also in- and the fourth standpoint successivelp 
cescribable* (syát nàsti | i à 
ca, avaktavyar ca). we have the sixth judgment of the 


general form, “Somehow S is not P and is also indescribable’ 
(syBt n&sti ca, avaktavyarh ca) Lastly, 
(7) ‘Somehow S is 


P also is not P and combining suceessively the third with 
is indescribable too’ 


sit asti ca, nasti the fourth point of view, we get the 
ca, avaktavyam ca), 


seventh form Of judgment ‘somehow 


Sis P, also fs not P, andis indescribable too’ (syat asti 
ca, nBsti ca, avaktavyarh ca). 


If we combine simultaneously any of the first three points of 
view with the fourth, instead of doing so 
successively, weshall have in each case the 
simultaneous predication of incompatible 
characters (like ‘is and is indescribable’; or ‘1s not and is 
indescribable’; or ‘is, is not and is indescribable. Hence im 
each case the judgment would be the same in form as in the 
‘fourth case, namely, ‘Somehow S is indescribable’ (syt 
avaktavyam). Therefore, though there are inumerable aspects 
of every thing, the forms of judgment would be only seven, 
neither more nor less. 


No other form is 
possible. 


Tosum up, Jaina logic recognizes the following seven 
kinds of conditional judgment (saptabhanginaya) : 

(1) Somehow, S is P, (syārt asti). 

(2) Somehow, S is not P (sy&t nàsti). 

(3) Somehow, S is P, and is also not P (syt asti ca, 
M4&sti ca). 

(4) Somehow, S is indescribable (syat avaktavyarh). 

(5) Somehow, Sis P, and is also indescribable (syāt asti 
a, avaktavyarh ca’. 
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w 
(6) Somehow, S is not P, and is also indescribable (syac 
Masti ca, avaktavyam ca), ; 
(7) Somehow, S is P, and is also not P, and also 
indescribable (syBt asti ca, nasti ca, avaktavyarh Ca). 


The Jaina doctrine of syadvada is sometimes compared with 
— id: ene pregmatism of some Western thinkers. 
Syadvada is realistic Tt is true that a pragmatic logician, like 
— rm Schiller, also recognizes the truth that no 
judgment istrue or false without particular 
reference to its context and purpose. Even a so-called self- 
evident judgment, like “A squre is not a circle’, or ‘Two and 
two are four’, is true only in a specific sense, according to 
Schiller. This is a striking point of resemblance. Burt there is a 
very great difference also which should not be forgotten. The 
Jainas are realists, but the pragmatists have a distinct idealistic 
bias. ' According to the Jainas, the different judgments about 
an object are not simply differentrealaspects of the object. The 
Jainas would accept, therefore, arealistic view of truth which 
is rejected by all thoroughgoing pragmatists. 
The Jaina syadvada is sometimes compared with the Wesre: n 
theory of relativity. There arc two kinds. 
It isa kind of rela- of relativity, idealistic (as of Protagoras,. 
chr ino ric i Berkely, Schiller), and realistic (as of 
E ee Whitehead or Boodin). And if the Jaina. 
1s to be called a relativist, he must be understood to be of the 
realistic type. Our judgments about things are relative—but 
relative to or dependent upon not simply the mood of judging 
mind, but upon the relational characters of the many-sided 
realicy itself. 
» Another misunderscanding often ne is the in pd i a 
£ l of the Jaina word 'syat' as ‘may be’. This 
MS .Bot scepticism. would impart a sceptical Or agnostic form 
to the Jainatheory, and make it look like the view of the Greek 
sceptic Pyrrho whoalso recommended the qualification of every: 
judgment with a phrase like ‘may be’. But it should be noted 
that the Jaina is not a sceptic. It is not the uncertainty of a 
judgment, but its conditional or relative character, that is 
expressed by the addition of the qualifying particle ‘syat’. 
Subject to the conditions or the universe of discourse under 
which any judgment is made, the judgment as valid beyond all. 
doubr. There is, therefore, no room for scepticism.* 
. * *YWathavasthita@rthavyavasayaripam hi  samvedenarm praminuim 
Premevakamalam rianda, p. 164. 


.* For the statistical implication of S3 advàda vide P.C. Mahalanobis's 
eriei. ‘The Foundations of Statistics’, Dialectica, International Review of 
Phi phy of Knowledge, 1 5-6-54, Switzerland. 
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III. Tre JAINA METAPHYSICS 


The Jainas hold that every object known by us has innu- 
Every object is ™etable characters (ananta-dharmakam 
found to possessin- vastu). Let ustry to understand a little 
numerable characters, : . s , = 
positive and negative. More clearly the implication of this view. 
Every object is what it is because of its 
positive and negative characters. The positive characters 
which determine, for example, an object like a man, are his 
size, colour, shape, weight, constitution, heredity, family, 
race, nationality, education, employment, place of birth. date 
of birth, habitation, age, etc., and the numberless relations he 
bears to the uncountable other objects of the world. The 
negative characters which determine the man consist of what 
he is not. To know him fully, we should know how he is 
distinguished from everything else; we should know, for 
example, that he is not a European, nor a Chinese, nor a 
Negro, etc., that he is not a Christian. nor a Moham medan, 
nor a Zoroastrian, etc. not dishonest, not foolish. not 
selfish etc. As the negative characters of the man consist 
in his distinctions from all other objects in che universe, the 
number of these would, therefore, be far greater than that 
of the positive characters.! 


If we consider, then, an object in the light of its own 
Moreover, it ac- POsitive characters and also in the light 
quires new character of the characters of all other objects 
with changes in time. L Feast. 

which are absent in it, the object would 
no longer appear to be a simple thing having only a limited 
number of qualities, as we ordinarily take it to be. The 
object, on the contrary, turns out to be one possessed of 
unlimited characters. But when, moreover, the elemeut of 


3 "stoküh svaparyayah paraparyüvüstu vyüvrttirüpà ananı“. anane. 
bbyo dravycbhyo vyüvritivát," - Gugaratna on Sad, verse 55, p. 214. 
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time is taken into consideration, and it is remembered that 
Honcb un ebiebot hae the object takes on new characters with 
infinite characters. the change of time, the object is found 
really tu possess infinite characters (anmantadharma). 
Jaina writers, therefore, remark that he who knows one 
Only the omniscient ObJect fully, knows every thing. Only an 
M KO hate know omniscient person (kevali) can have such 
complete knowledge of an object. For 
practical purposes (vyavahlüra) a partial knowledge of what 
an object is or is not, is, of course, quite sufficient. But this 
sbould not make us think, as we do, tbat a finite object is 
really possessed of limited characters. Nor should we think 
that our ordinary knowledge about it is complete and perfect. 


1. Whe Jaina Conception of Substance 


We have just seen that objects have many characters. 
A substance is pos- As in common conversation so also in 
CER IUE f some uni philosophy a distinction is made between 
characters (gunas) and the characters (dharma) and that which 
changing modes 
(paryayas), possesses the characters (dharmi). The 
latter is generally called a substance (dravya). The Jainas 
accept this common philosophical wiew of substance. Bur 
they point out that there are two kinds of characters 
found in every substance, essential and accidental. The 
essential characters of a substance remain in the substance 
as long as the substance remains. Without these the 
substance will cease to be what it is. Consciousness, for 
example, is an essential character of the soul. Again, the 
accidental characters of a substance come and go, they succeed 
one another. Desires, volitions, pleasure and pain are 
such accidental characters possessed by the soul-substance. 
It is through such characters that a substance undergoes 
change or modification. They may also be called, therefore, 


modes, The Jainas call an "essential unchanging character 
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£una, and an accidental, changing character paryaya of 
paryaya. Á substance is defined, therefore: as that which 
possesses qualities (gupas), as well as modes (paryayas)? 


The world is composed of substances of different kinds. 
In so far as the essential characters 
— e and erm of the ultimate substances are abiding, 
both real. the world is permanent, and in so far as 
the accider.tal characters undergo modi- 
fication, the world also changes. The Jainas, therefore, hold 
that those philosophers like the Baudhas, who say that 
there is nothing really permanent in the universe? and 
that everything changes from moment to moment (ksapika- 
vida), are one-sided and dogmatic. Equally mistaken also 
are philosophers like the monistic Vedantins, who declare 
that change is unreal and that Reality is absolutely unchang- 
ing (nitya-vada).? Each of them looks at one side (ekanta) 
of reality only and thus commirs the fallacy of exclusive 
predication. Change and permanence are both real. It 
should not be theught contradictory to say that a particular 
substance (or the uriverse as a whole) is both subject, to 
change and free from it. Change is true of the substance 
in one respect (syat), whereas permanence is true in 
another respect (syat). The contradiction vanishes when we 
remember that each predication is relative and not absolute, 
as taught by syadvada. 


A substance is real (sat). Reality consists of three 
factors: permanence, origination, and 
factors bed Kn decay." In substance there is its un- 
reality, viz. perma- changing essence and, therefore, it is 
uence, origination and 
permanent, there are again the orgin and 
— of its changing modes (paryāya). Hence all the three 
elements that characterize reality are there in a substance, 


! Guna-pary&üyavyad dravyam, Tat, «us, 5.38. 
` Syadvadama njars, verse 26. 
^ *'ÜUirpada-vyaya-dhrauvyayuktarh sat'—7'ot. eus, 5.30. 
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By accepting this criterion of reality the Jainas reject the 

| Baudha view that reality consists in 

mot be a mark of real- Causal efficiency, te., that an object is real 
ity. as — Baudhas !f it is capable of causing any effect. The 
think. Baudha criterion is faulty, because accord- 
ing to it even an illusory snake must be 
called real as it can cause effectslike fear, flight, etc. From this- 
faultv criterion of reality the Bauddhas 
Iu Lure PLAT deduce the theory of the momentariness of 
abe an cs things, which, therefore, turns out to be 
fallacious. Against the one-sided theory of 

momentariness the Jainas also adduce thefollowing arguments :! 


(1) If every thingbe momentary, the soul also would be so, 
Med ae and then we could not explain memory, 
UTE dei west recognition, the immediate feeling of 
persopalidentity, etc. (2) Liberation would. 
then be meaningless, because there would beno permanent soul 
to be liberated. (3) No moral life would be possible then, 
because a momentary person could not attempt to attain any 
end. The work of the person who would begin an effort would. 
bringabout a fruit that would be enjoyed by the person succeed- 
ing him. (4) Consequently there would be no moral law; the 
consequences of one's own action would be lost to him (krtra 
prapasa) and the consequences of another man's action would 
befall him (akrrabhyupagama). (5) Mere momentary states 
would not even constitute any individual series, because 
without something permanenr running through the changing 
modes, the different changing states cannot be held together 
to form a continuous individual. (6) Neither perception nor 
inference reveals theexistence of any thingin the world in which 
there is only change and no element of continuity. 


2. Classification of Substances 


The broadest classification of substances, according to 
ee) — the Jaina, is into the extended and. 
éd and non-extended, the non-extended. There is only one 
f substance, namely, time (kala), which 
is devoid of extension. All other substances possess exten- 
sion. They are called by the general name astikadya 


* Savea-dariaha-euAzraha, Ch, on Jains, and Gunaratna’s Com. on. 
Sat., 52. JE 1 -* "se € Form ahh * 
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because every substance of this kind exists (asti) like a kody 
(k&ya', possessing extension.’ 


Substances possessing extension (astiküyas ) are sub- 
one Weta aie ee divided into two kinds, namely, the 
non-living. living (jiva) and the non-living (ajiva). 
Living substances :jivas) are identical 
withsouls or spirits. The sou!s again can be classified into 
those that are emancipated or perfect 
NEU eerie — (mukta) and those that are in bondage 
(baddha). The sculs in bondage are 
again of two kinds, those that are capable ef movement 
Thé wag na (trasa) and those that are immobile 
the non-moving. (sthivara) The immobile living subs- 
tances have the most imperfect kinds of 
bodies. They live in the five kinds of bodies made of earth, 
Ss ‘Cire ae water, fire, air or plants respectively. 
immobile living sub- [hey have only the sense of touch ; they 
stances having only possess, therefore, tactual consciousness. 
The mobile living substances have bodies 
of different degrees of perfection and variously possess two, 
three, four or tive senses. Souls or living 

The mobile living 
substances having two substances like worms have two senses, 


to five senses. 

namely, those of touch and taste; those 
like ants have three senses, namely, those of touch, taste and 
smell; those like bees possess four senses, namely, those of 
touch, taste, smell and sight. Higher ‘animals like beasts, 
birds and men have five senses, namely, those of touch, 
taste, smell, sight and hearing. 











Non- living substances possessing extension are dharma, 


adbarma, abasa and pudga la. 


AS 
MO | 


o>? a à 
aftigraha, 24 According to Gunaratna, however, 
—— — ERR aco lection of indivisible parts of spacc. 
—^7—2 (Sytde@ds, 22, and also Gunaratna's Com, on Sag, 49, 
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The following table will clearly show the above scheme 
of classification : 


Substance (dravya) 


— ie iiv FE 


Extended (astikáva) Non-extended (anastikl ya), 
4. g., time (kāla) 


Animate (jiva) Inanimate (ajiva) 


Fmancipated — Fettered Dharma  Adharma  Akz$a Pdgala 
(mukta) (badd:.a) ju 


l 

b 

i 
| —— — i 


Wioving (trasa) Non moving (sthavara) Atoms (anu) of Compounds 














e.g., those living in earth, water, (sangháta) 
| bodics of earth. ctc. Bre, air. 
$2-sensed, 4-sensed, 3-sensed, g-sensed, 
-.9.; men 6.g.,, bees €.g., ants e.g. worms 


3. The Soul or Jiva 


A jiva or a soul is a conscious substance. Consciousness 

as the essence of the soul! It is always present in tbe 
Tien 122 aoc] soul, though its nature and degree 
may vary. Souls may be theoretically 


-arranged in a continuous series according to the degrees 
"DWE 


s4 


—— * etana_lakgago jivah, Guparaina s on aden 47. 'Upayoso — 
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ef consciousness. At the highest end of the scale would 
Souls have varying PE Petfect souls that have overcome all 
ceti Merc kinds of karmas and attained omniscience. At 
; the lowest end would stand the most 


imperfect souls which inhabit bodies of earth, water, fire, 
gir or vegetable. In them life and consciousness appear 
to be absent. But really even here consciousness of a 
tactual kind is present ; only conciousness is in a dormant 
form owingtc the overpowering influence of karma-obstacles.* 
Midway between would lie souls having two to five senses, 
like worms, ants, bees and men.? 


It is the soul that knows things, performs activities, 
The soul manifests Enjoys pleasures, suffers pains, and 
person others. M illumines itself and other objects. The 

soul is eternal, but it also undergoes, 
change of states. It is different from the body and its 
existence is directly proved by its consciousness of itself.‘ 


Owing to the inclinations generated by tts past actions 

Like a light the @ jiva comes to inhabit different bodies 
—— dv In, witeh successively. Like a ligat it illumi- 
it lives. nates or renders consciocs the entire 
body in which it lives. Though it has no form (mūrti), 
it acquires like a light the size and form of che body wherein 
it lives. Itis in this sense that a jiva, thougl formless, 
is said to occupy space or possess extension. The jiva is 
not infinite but co-extensive with the body, as it can 
immediately know objects only within the body. Conscious- 
ness is not present everywhere but only in the body.g 
1 Lo 
J | 
" 1 Vanaspatyantanam ekam, Tat, Sut, 2,22. 


2 Vide Gunaratna (Sad., 49) for claborate arguments supporting 
the existence of life in plants and minerals. 


3 Kermi-pipilika-bhramara-manusyidinam ckaikavrdhini, Tas. Sus,. 


4 Nyayacatara, verse 31 and Dravya-saüngraha, verse 2, 
8 Vide Syàd.,$, and Ta!.Sni,, 5.16: «Prade(a-samhüra-visarpübhylia 
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Students of western philosophy find it difficult to under- 
stand how a soul can possess both con- 
sciousness and extension—qualities which 
are diametrically opposed, according to 
Descartes, Extension, Descartes thinks, is the exclusive quality 
of material substances, and consciousness is the exclusive 
quality of the soul. But the soul, as proved by Descartes, is 
essentially ‘a thinking being’; and ‘thought’ seems to have 
no connection with space or matter. But the Jainas conceive 
the soul primarily as a /iving being (jiva) Consciousness is 
found in every part of a living body, and if consciousness be the 
character of the soul, the soul should be admitted to be present 
in every part of the body and, therefore, to occupy space. The 
soul’s ability to pervade space is admitted by other Indian 
thinkers as also by many Greek philosophers like Plato, and 
even by some modern realistic philosophers like Alexander 
It should be borne in mind, however, thar 
a souls occupying space simply means 
its presence in the different parts of space . 
and not filling space like a material body. A material body 
fillsa part of space in such a way that while it is there, no 
other matter can occupy it. But a soul’s presence in a parti- 
cular space does not prevent another soul’s 
presence there ; two souls may be present 
at the same place, the Jainas point out, 
just as two lights can illumine the same area. 

The Jaina philosophers feel it necessary to meet the 
Carvaka views regarding the soul. Gunaratna,a great Jaina 
thinker, gives elaborate arguments to meet Cürváka sceptism 
and proves the existence of the soul. We may state here the 
purport of his arguments. 


ə The existence of the soul is directly proved by such un- 
contradicted immediate experience as ‘I 
feel pleasure’. When we perceive the 
quality ofa substance, we say, we perceive 
the substance. For example, on seeing a rosy colour we hold 

that we perceive the substance rose 
The soul is imme- to which the colour belongs. On similar 
Nei ERO po ee grounds we can hold that the soul is direct- 
lities like pleasure. ly perceived, because we immediately 

perceive such characters of the soub as 


pleasure, pain, remembrance, volition, doubts, knowledze, etc. 

The existence of the soul may also be indirectly proved’ by 
inferencess like the following: The body 

= Mis also knowable can be moved and controlled at will like a 

ser dm Ax AH veh car,and,therefore, there must be some one 

: — that moves and controls it. The senses 
| ~of sight, hearing, etc., are only instruments, and there must 


How can the soul 
occupy space ? 


The soul does not 
fill space like matter. 


It is present in 


space like light, 


Proofs for the exis- 
tence ofthe soul, 
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be some agent who employs them. Again, there must be some 
efficient cause or producer of the body, because material 
objects which have a beginning are four.d to require some 
agent for shaping their material cause. Thus in different 
ways the existence of a substance like the soul can also 
LX. ELA E be inferred. | The Carvaka holds that 
that unconscious mate- COMSCiousness is the product of the mate- 
rial clements can pro- rial elements. But we never perceive 
Sue Peter anywhere the generation of consciousness 
tion, by the unconscious material elements. 
The Carv&ka believes that perception is 
the only valid source of knowledge. How 
can he then believe in what perception fails to show? Even 
if inference were accepted as valid by the Carvaka, it would 
not prove that conscicusness is the effect 
norby infererce. of matter or the material body. Because, 
if the body werethecause of consciousness, 
there would be no absence of Consciousness so long as the 
body existed, and consequently, loss of consciousness in 
sleep, swoon, or in a dead body would be impossible. Besides, 
we find that there is no relation of concomitant variation 
between the body and consciousness, the development and 
decay of the body are not invariably followed by corres- 
ponding changes of comsciousness, So no casual connection 
between matter and consciouness can be proved even by 
inference. The Carvika would perhaps say that, though 
every kind of matter does not produce consciousness, yet when 
matter is organizedinto a living body,it produces consciousness. 
In reply to this 1t is pointed out that but for some organizer, 
matter would not be formed into a living body, and that this 
organizer is the soul itself. Judgments like ‘I am stout’. “I am 
thin’, on which the Cárváka tries to prove that the soul is 
identical with the body, must be understood figurativelyand not 
literally. The soul sometimes treats the body as itself, because 
it is intimately interested in the body. Again, if the soul were 
absolutely unreal, the negative judgment 'chere is no soul in the 
body’ would be unintelligible. Denial of something in any 
place implies the knowledge of its existence somewhere in 
some form.! Apart from all other arguments, to say that 
“my self does not exist’ is as absurd as to say “my mother is 
barren’ or ‘this sun, the giver of light, does nor exist’. 


8 
| > -s — = 
= iJ , 
— e e e- ! 


ü ' 
f 


1 ‘Yannisidhyate tat samanyena vicvate eva,’ Gunaratna on Sad ,, 45-45, 
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4. Thc Inanimate Substances or Ajivas 


The physical world in which souls live is constituted by 
the material bodies that the souls occupy 


The five inanimate and the other material objects that form 
substances : matter 


time, space, dharma their environment. But in addition to 
and adharma. 


these material substances, there are 
space, time and the conditions of motion and rest, without 
which the world and its events cannot be fully explained. 
Let us consider these different substances one by one. 


(i) Matter or Pudgala 


Matter in Jaina Philosophy is called pudgala, which 
etymologically means ‘that which is 


Material substances fiable to integration and disintegration’*. 
are capable of com- 


—— and separa- Moarerial substances can combine together 
to form larger and larger wholes, and can 
also break up into smaller and smaller parts. The smallest 
parts of matter which cannot be further divided, being part- 
less, are called atoms(anu). Two or more such atoms may 
combine together to form compounds (saünghaáta or skandha) 
Qur bodies and che objects of nature are such. compounds of 
material atoms. Mind (manas) speech and breath are also 
the products of matter.* 
A material substance (pudgala) possesses the four quali- 
ties of touch, taste, smell and colour. ® 
They have the quali- These qualities are possessed by atoms 
ties of touch, taste, : 
smell and colour. and also by their products, the com- 
pounds. Sound is not an original qualitv like these four, as 
most other Indian philosopbers hold. The Jaina points out 
that sound along with light, heat, shadow, darkness, union, 
disunion, fineness, grossness, shape is produced later by the 
accidental modifications of matter.* | 


ü i ' Sarvadar$ana, IM. 
Püravanti galanti ca,’ Sarva | Tbig. 6.24 





| A 
2. Tat. sū. 5.19. 3. Ibid. 5.23. 4, 
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(ii) Space or Ākāīśa 


The function of space is to affordroom for the existence 
ues ivan NE of all extended substances. Soul, matter, 
for extension. dharma and sdharma all exist in space. 
Though space is imperceptible, its existence is known by an 
inference like the following : Substances which are extended 
can have extension only in some place, and that is called 
akasa, Though to be extended is the very nature of some 
substances, and no substance which lacks that nature can be 
made extended by space, yet it is also true that, to be 
extended, a substance requires space, asa necessary condition. 


It should not be thought that extension is explained fully 
JJJ by substances extended, without the 
stances could not be supposition of some other condition like 
extended. space. For, substances are those thar 
occupy or pervade, and space is that which is occupied or 
pervaded." Space is not the same as extension, as Descartes 
thought, but it is the locus of extension, or of extended 
things, as Locke held. 


The Jaina distinguishes two kinds of space, the space 

Pied Uspace and containing the world where souls and the 

empty space, ether substances live (lokakaéa), and 
empty space beyond such world (alok&kaáa). 


(iii) Time or Kala 


Time (kala), as Umüsvümi states, makes possible the 
Time is the neces- Continuity, modification, movement, 
sary condition of dura- newness and oldness of substances.” 
tion, change, motion, 2 i à) 
newness and oldness. Like space, time also is inferred, though 
not perceived. It is inferred as the condition without which 
substances could not have the characters just mentioned, 


though it is true that time alone cannot cause a thing to have 
1 Gunaratna on $ad,. 49. 


4 Tot. sut., 5,22: 'vartanà-parinàáma-kriyál paratvaparatve ca kálasya, 
7—2124 B 





98 AN INTRODUCTION TO INDIAN PHILOSOPHY 


the characters. Without time a thing cannot endure or 
continue to exist ; duration implies moments of time in which 
existence is prolonged. Modification or change of states also 
cannot be conceived without time. A mango can be green 
and ripe only successively, i.e. at different moments of time : 
and without the supposition of time-distinctions we cannot 
understand how a thing can possess such incompatible 
characters. Similarly, movement which implies the assump- 
tion of successive states by an object can be conceived only 
with the supposition of time. Lastly, the distinction between 
the old and the new, the earlier and the later cannot be 
explained without time. These are, therefore, the grounds 
on which the existence of time can be inferred. 


The reason why time is not regarded as an astikaya is 

: | that time is one indivisible substance. 
Time is not extended : - 

in space, One and the same time is present every- 

where in the world.’ Unlike all other substances called 
astikayas, time is devoid of extension in space. 


Jaina writers sometimes distinguished between real time 
Real time and (paramarthika kala) and empirical or 
empirical time. conventional time (vyüvahürika kala, 
also called samaya). Continuity or duration (vartana) is the 
‘mark of real time. It is this latter (samaya) which is 
conventionally divided into moments, hours, etc., and is 
limited by a beginning and an end. But real time is formless 
and eternal. By imposing conventional limitations and 
distinctions on real time, empirical time.is produced.* 


Some Jaina teachers, Gunaratna observes, do not admit 
time as a separate substance, but regard it as a mode 
(paryaya) of the other substances.” 


| Gunaratna on Sad., p. 163. 
2 Dr.vyasihgraha 21. 
3 Sad., p. 162. 


- 
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(iv) Dharma and Adharma 


Like space and time, these two substances also are 

vesci s an E AS inferentially proved to exist. Mobility 
ma are the conditions and immobility—motion and rest—are 
of movement and rest. «be grounds of such inference. The 
Jaina argues that just as the movement ofa fish in the river, 
though initiated by the fish itself, would not be possible 
without the medium of water, which is therefore, a necessary 
condition, similary the movement of a soul or a material 
thing requires some auxiliary condition, whithout which its 
motion would not be possible. Such a condition, is the 
substance called dharma. Dharma can only favour or help 
the motion of moving objects ; it cannot make a non-moviug 
object move, just as water cannot make a fish move. 
Adharma, on the contrary, is the substance that helps the 
restful state or immobility of objects, just as the shade ofa 
tree helps a traveller to rest, or the earth supports things that 
rest on it, It cannot, however, arrest the movement of any 
moving object. Dharma and adharma, though thus opposed, 
are also similar in so far as both are eternal, formless, non- 

They are formless moving, and both pervade the entire 
passive, subsiamces, world-space (lokakaéa) As conditions 
of motion and rest, both are passive,’ and not active. 
Dharma and adhrma are used here in these technical senses, 
and not in their ordinary moral senses (i.e. merit and 
-demerit).? 

Regarding all tha four substances—space, time, dharma and 

p dde. qium adharma— it should be noted that as causal 
and adharma are re- Conditions they all have a peculiar status. 
mote and passive ins- The causal conditions (kaáranas) may 
trumental conditions. distinguished intothree chief kinds, agent 


(as potter is of the pot), instrument (as the potters wheel is 
of the pot) and material (as clay is of the pot), Space, time. 


1 *Udaàsinakárana' (Gunaratna, $ad., p. 172). 
2 Cf. “Dharmadayah saünjüüh sàamayiküh." etc. (Tativirtharija~ 
zürttika, -~ a 1, 17. 18.) 
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etc., come under the category of instrumental conditions, bue 
they should be distinguished from ordinary conditions of that 
kind, being more indirect and passive than ordinary instru- 
mental conditions. Gunaratna gives them, therefore, a special 
mame, apeksaákarapa.! The stone on which the potter's wheel 
rests may be cited as a condition of this kind in relation to 
the pot. Space, time, etc. are similar conditions. 


IV. THE JAINA ETHICS AND RELIGION 


The most important part of Jaina philosophy is its 
Ethics. Metaphysics or epistemology—in fact, knowledge of 
any kind—is useful for the Jaina in so far as it helps him 
to right conduct. The goal of right conduct again is salvation 
(moksa), which means negatively removal of all bondage of 
the soul and positively the attainment of perfection. 


1. Bondage of the Soul 


Bondage means, in Indian philosophy in general, the 
AAT liability of the individual to birth and 
“he soul in itself : 
is possessed of infinite all consequent sufferings. This general 
popon dian. conception of bondage is differently 
interpreted by the different systems in the light of their 
ideas of the individual and the world. The suffering 
individual, for the Jaina, is a jiva or a living, conscious 
substance called the soul. This soul is inherently perfect. 
It has infinite potentiality within. Infinite knowledge, 
infinite faith, infinite power and infinite bliss, can all be 
attained by the soul if it can only remove from within itself 
all obstacles that stand in the way. Just as the sun shines 
forth to illuminate the entire world as soon as the atmosphere 
is freed of cloud and fog, similarly tbe soul attains 
omniscience and the other perfections inherent in it as soon 
| tate 7 T | 


1 $ad.p.162. idi 
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as the obstacles are removed. But what then are these 
Owing (o Barta it obstacles, and how do they come to rob 
äs associated with the soul of its native perfections ? The 
matter and thus its : 
limitation or bondage obstacles, the Jaina asserts, are con- 
—— ee stituted by matter-particles which infect 
the soul and overpower its natural qualities. In other words, 
the limitations that we find in any individual soul are due to 
the material body with which the soul has identified itself. 
The body is made of particles of matter (pudgala), and for 
the formation of a particular kind of body, particular kinds 
of matter-particles are to be arranged and organized in a 
Particular way. In the formation of this body the guiding 
force is the soul’s own passions. Roughly speaking, a soul 
acquires the body that it inwardly craves for. The karma 
or the sum of the past life ef a soul—its past thought, speech 
and activity—generates in it certain blind cravings and 
Passions attract Passions that seek satisfaction. These 
matter to the soul. cravings in a soul attract to it particular 
sorts of matter-particles and organize them into the body 
unconsciously desired. The soul with its passions or karma- 
forces is, therefore, regarded by the Jaina as the organizer 
of the body, the efficient cause of it, whereas matter 
(pudgala) is said to be its material cause. The Organism 
which the soul thus acquires, consists not simply of the gross 
perceptible body, but also the senses, manas, the vital forces 
and all the other elements which curb and limit the soul's 
potentialities. 


The body that we have inherited from our parents is not 


— a mere chance acquisition. Our past 
PB ead Mei Tadi- karma determines the family in which 


— are all due to | we are bern as well as the nature of. the 


body—its colour, stature, shape, longe- 
vity, the number and nature of sense Organs and motor 
Organs which it possesses. While all these, taken co!lec- 
tively, may be said to be due to karma, taken also in the 
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collective sense (of the sum total of all tendencies generated 
by past life), each of these taken separately may be said 
to be due to a particular kind of karma. The Jaina, 
therefore, speaks of the many karmas, and names each after 
the effect it produces. For example, gotra-karma is the 
karma that determines the family into which one is born, 
&yus-karma is the karma determining the length of life, and 
so on. Similarly, we are told of the karma that clouds 
knowledge (jfiànavarapiya) that which clouds faith (daréana- 
varapiya), that which produces delusion (mohaniya), that 
which produces emotions of pleasure and pain (vedaniya), 
and so on. 


The passions which cause bondage are anger, pride, 
nos OMNE A infatuation and greed (krodha, mana, 
ing bondage are anger, Maya, lobha).' These are called kasaya 
d infatuation and (i, e. sticky substances), because the 
presence of these in the soul makes 

matter-particles stick to it. 


As the nature and number of material particles attracted 
The > tafiak of by the soul depend on its karma, these 
karma-matter into the particles themselves come to be called 
meg karma-matter (karma-pudgala) or even 
simply karma. The flow of such karma-matter inte the soul 
is called, therefore, influx (dsrava) of karma. 


Bondage, in Jaina philosophy, comes, therefore, to mean 

Bondage of the ‘the fact that jiva, infected with passions, 
soul to matter is due takes up matter in accordance with its 
a Eh se a karma.” As passion or bad disposition 
"ens. (bbava) of the soul is the internal and: 
primary cause of bcndsge. and the influr of matter \@srava) 
into the soul is only the effect of it, the Jaina writers point 






1 "Tat. süt., B. 9, 
2 Tat. sut., 8. 2. : "sokasüyatvaj-jivah karmano yogyán pudgalana— 
Matte sa bandhab." | 
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out that bondage or fall of the soul begins in thought. They, 
therefore, speak sometimes of two kinds of bondage: (1) 
internal or ideal bondage, i.e. the soul’s bondage to bad 
disposition ( bháva-bandha ), and (2) its effect, material 
bondage ił. e. the souls actual association with matter 
(dravya-bandha). 


The interpenetration of matter and soul (which, according 


to the Jaina, is the nature of bondage) 
Interpenetration of would appear to be crude to some. But 


Se th e presence We Should bear in mind that the soul, for 


of consciousness in the Jaina, is not devoid of extension, but 
every part of the body. — co-extensive with the living body. The 

soul is the jiva, the living being ; and in 
every part of the living body wefind matter as well as conscio- 
usness and, therefore, the compresence or interpenetration of 
matter and the conscieus living substance (i.e., the soul) is as 
good a;íact of experience as the interpenetration of milk and 
water in a mixture of the two, or of fire and ironin a red-hot 


iron ball.* 


2. Liberation 


If bondage ef the soul is its association with matter, 

liberation must mean the complete 

—— M. us dissociation of the soul from matter. 

from the soul, This can be attained by stopping the 

influx of new matter into the soul as 

wellas by complete elimination of the matter with which the 

soul has become already mingled. The first process is 

called sarhvara ( i.e. the stoppage of influx ) and the second 

nirjara (i.e. exhaustion or wearing out of karma in the 
soul). 


We have seen that the passions or cravings of the soul 
fead to the association of the soul with matter. Looking 


1 Gunaratna, Com. on $ d., p. 181. 





104 AN INTRODUCTION TO INDIAN PHILOSOPHY 


into the cause of the passions themselves, we find that they 
apnd Oi "dd —— spring from our ignorance. 
cause.of Passlana: ur ignorance about the real nature of 
our :ouls and other thingsleads to anger, 
vanity, infatuation and greed. Knowledge along can remove 
verc NM t ignorance. The Jaina:, therefore, stress 
can remove ignorance, ‘De necessity of right knowledge 
í(saamyag-jüüna) or the knowledge of 
reality. Right knowledge can be obtained only by studying 
carefully the teachings of the omniscient 
UEM ca — — tīrthaħkaras or teachers who have already 
ser insi. on rnc ni attained liberation and are, therefore, 
fit to lead others out of bondage. But 
before we feel inclined to study their teachings, we must have 
a general acquaintance with the essentials of the teachings 
and consequent faith in the cempetence of these teachers. 
This right sort of faith based on general preliminary 
acquaintance (called samyag-daréana) 
Therefore faith in 
them is necessary. paves the way for right knowledge 
(samyag-jDana) and is, therefore regard- 
ed as indispensable. But mere knowledge is useless unless 
it is put to practice. Right conduct (samyak-cdritra) is, 
therefore, regarded by the Jaina as the third indispensable 
condition of liberation. In right conduct, a man has to 
ics ice ie mass control his passions, his senses, his 
fected in right con- thought, speech and action, in the light 
m of right knowledge. This enables him 
to stop the influx of new karma and eradicate old karmas 
securing gradually thereby the elimination of matter which 
ties the soul into bondage. 
Right faith, right knowledge, and right conduct have 
— therefore, come to be known in Jaina 


right knowledge and ethics as the three gems (triratna) that 


h d — 
Siete the Oroi Seni abida ii a godd life In the very 


ET s gone NIN first sūtra of  Tattvarthadhigama sūtra 
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Ljma:vami states this cardinal teaching of Jainism} The 
They jointly pro- path to liberation lies through right 


Soca Hoeration. faith, knowledge and conduct.' Libera- 
tion is the joint effect of these three. 


Right faith samyag dargfana!.— Um&svami defines right faith 

as the attitude of respect (Sraddhai towards truth. This faith 

Right Gekh is cea. 2 be inborn and spontaneous in some ; by 

Stat for erus others it may be acquired by learning or 

culture.* In any case faith can arise only 

when the karmas that stand in its way (I. e. the tendencies 
that cause disbelief) are allayed or worn out. 


It should not be cthougbt that Jainism wants its followers to 
accept blindly what is taught by the 
It is not blind faith. tirthatkaras. As Manibhadra, a Jaina. 
writer, states, the attitude of the Jaina is 
rationalistic, rather than dogmatic, and it is summed up in the 
following dictum: I have no bias for Mabavira, and none 
against Kapila and others. Reasonable words alone are accep- 
table to me, whose-ever they might be.’ 
The initial faith is a reasonable attitude, first, because it is 
based on some initial acquaintance and is 
T Ya s mento proportionate to this, and secondly, 
out which no study because without such faith there would be 
can rationally begin. — no incentive to further study. Even a 
sceptical philosopher, who begins to study 
something rationally, must possess some faith in the utility of 
his method and the subject be studies 
Starting with a partial faith and studying further, if the 
ice tect ine aux beginner finds that the jaina teachings 
result only from per- are reasonable, his faith increases. The 
fect knowledge. laina claims that the more ore studies 
these views, thegreater would faith grow. 
Perfect knowledge would cause, therefore, perfect faith 
(samvagdarSana). 


Right knowledge (samyag-jnüna) While faith is initially 
based on knowledge of only the essentials of the Jaina teachings, 
right knowledge is, as Dravya-satgraha 
Right knowledge stares, the "detailed cognition of the real 
ait Sante a poe nature of the egoand non-ego, and is free 
truths. from doubt, error and uncertainty" (verse 
42). W'e have already seen in connection 
with Jaina epistemology the different ways in whichcorrectcogni- 
1 'Samyat-darfana-jüüna-cáritráüni moksa margah.* 
2 Tot. sut, 1|. 2-3, 
3 Com. on Sag., 44 (Chowkhamba ed,, p. 39). 
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tion can be obtained. As in the case of faith, so in the case of 
knowledge. the existence of certain innate tendencies (karmas) 
standsin the way of correct knewledge. For the attainment of 


perfect knowledge the removal of these 
karmas should be attempted. Perfection 
of this process ends in the attainment of 
absolute omniscience (kevalajnana). 


Removal of karma 
18 necessarv for this. 


Right conduct (samyak caritra),.—Good conduct is briefly 
described in Dravya-sarigraha (verse 45)as 
E ee ge ON — whatis harmfuland doing 
* what is beneficial. In a word, it is what 
ccs MU qo, s helpstheselfto get rid of the karmas that 
lead him to bondage and suffering. For 
the stoppage of the influx of new karmas, and eradication of the 
old, one must (1) take the five great vows (pafica-mahavrata), 
(2) practise extreme carefulness (samiti) in walking, speaking, 
receiving alms and other things. and answering calls of nature, 
so as to avoid doing any harm to any life, (3) practise restraint 
(gupti) of thought, speech and bodily movements, (4) practise 
dbarma of ten different kinds, namely, forgiveness, humility, 
straightforwardness, truthfulness, cleanliness, self-restraint, 
austerity (internal and external), sacrifice, non-attachment and 
celibacy, (5) meditate on the cardinal truths taught regarding 
the self and the world, (6) conquer, through fortitude, all pains 
and discomforts that arise from hunger, thirst, heat, cold, etc., 
and (7) attain equanimity, purity, absolute greedlessness and 
perfect conduct.! 


But Jaina writers are not unanimous regarding the 

The five great necessity of all the above steps. Some 
vows form the basis of them select the first, memely, the 
ef sight conduct. five great vows as sufficient for perfection 
of conduct. Many of the other steps recommended are 
found to repeat in different ways the basic principles of 
these five. 


The value of the five great vows (pafica-mabiavrata) is 
Tho oriocini recognized by the Upanişadic thinkers as 
derlying these accept- Well as the Bauddhas (who teach the 
ed by many other Pafica-Sila). The principles ef most of 
faiths. these are recognized also in the command- 
ments of the Bible. But the Jainas try to practise these with a 
rigour scarcely found elsewhere. These vows consist of the 
following ¿$ 


Draveya-eahgraha, 35. : 
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Ahirhs& : Abstinence from all injury to life.—Life, as we 


have seen, exists not simply in the moving 
cee e ees beings (trasa), but also in some non- 
to life. moving ones (sthavara) such as plants and 
beings inhabiting bodies of earth. The 
ideal of the Jaina is, therefore, to avoid molesting life not only 
of the moving creatures but also of the non-moving ones. The 
Jaina saints who try to follow this ideal are, therefore, found 
even to breathe through a piece of cloth tied over their noses lest 
they inhale and destroy the life of any organism floating in the 
air. Ordinary laymen would find this ideal too high. They are 
advised, therefore, to begin with the partial observance of 
ahirhsa by abstaining from injury to moving beings which are 
endowed with at least two senses. 
The Jaina attitude of ahirhsa is the logical outcome of their 
metaphysical theory of the A ne of all souls and 
recognition of the principle of reciprocity. 
—— — aon i.e.. we should do to others as we would 
equality of all souls. be done by. It is unfair to think thar 
ahithsi is the remnant of the savages 
primitive awe for life, as some critics have thought.! If every 
soul, however lowly now, can become as great as any other soul, 
then one should recognize the value and the claims of every 
life, as his own. ‘Respect for life wherever found’ becomes then 
an irresistible dury. 


The Jaina tries to perform this duty in every minute act 

in life, because he wants to be thoroughly consistent with the 

— mt Wie basic principle he has accepted, The 

practised in thought, Jaina also thinks, therefore, that it is noc 

speech and action. sufficient simply not to take life > one 

should not even think and speak of taking 

life, mor even permit, nor encourage others to take life. Other- 
wise the vow[of ahirhsa cannot be fully maintained. 


Satyam: Abstinence from falsehood.— This vow also is 

Aen ^ taken very rigorously. Truthfulness is not 
= & n NON cie speaking what is only true, but speaking 
consists in speaking What is true as well as good and pleasant. 
what is true, as well Without these qualifications the practice 
as pleasant and good. of truthfulness would be of little use as an 
aid to moral progress. Because, merely speaking what is true 

4 Vide McKenzie, Hindu Ethics, p. 112: “The root idea of the 
doctrine ahim:8.....is the awe with which the savage regards life in all 
its forms." But even the early Jaina teachers make it clear that it is the 
sense of fcllow-fecling and equityon which ahimsais based, V de Ar arafiga- 
suira, 1. 4,2. (Jacobi, Ja.nasuiras, Pari 1, pp. 38-39), and Sutra krtáhga. 


1. 1. 4 (op cit.. Part ll, pp. 247-48. which speak of ahirisá as ‘the 
legitimate conclusion from the princicie of reciprocity”, 
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may sometimes descend into garrulity, vulgarity, frivolity, vilifi- 
cation, etc. Truth set as the ideal of this vow is sometimes 
called. therefore, sünrta, to suggest the fuller meaning of truth 
which is also wholesome and pleasant. It is also pointed out 
that for the perfect maintenance of this vow, one must conquer 
greed, fear and anger and even restrain the habit of jesting. 
Asteyam : Abstinence from stealing.—This vow consists in 
(3) The vow of Mottaking what is not given. The sanctity 
asteya or non-stealing Of the property of others, likethat of their 
is based on the idea lives, is recognized by the Jainas. A Jaina 
of the sanctity Of writer wittily remarks the wealth is but 
property. | 
the outer life of man and to rob wealth is 
to rob life. If human life is impossible without wealth in some 
form or other there is noexaggeration in the Jaina thought that 
depriving a man of his wealth is virtually to deprive him of an 
essential condition on which his lite depends. This vow, 
therefore. may be said to be logically inseparable from the 
vow of ahimsa, the sanctity of property being a logical sequence 
of the sanctity of life. 


Brahmacaryam: Abstinence from self-indulgence.— This 

(4) The vow of VOW isgenerally interpreted as that of celi- 
brahmacarya consists bacy. But the Jaina attaches to this also 
in abstaining from all a deeper meaning that raises the standard 
forms of self-indul- of this vow far above mere sexual self- 
Bence. A " ‘ 

continence. It is interpreted as the vow 

to give up self-indulgence (kama) of every form. The Jaina, 
bent on self-criticism, discerns that though outwardlyindulgence 
may stop, it may continue still in subtle forms—in speech, in 
thought, in the hopes of enjoyment hereafter in heaven, even in 
asking or permitting others to indulge themselves. For the 
complete maintenance of this vow one must, therefore, desist 
from all forms of self-ndulgence—external and internal, 
subtle and gross mundane and extra-mundane, direct and 
indirect. 

Aparigraha : Abstinence from all attachment-—This is 

explained as the vow to give up all 

TX d ME attachment for the objects of the five 
abstaining (rom all semses— pleasant sound, touch, colour, 
attachment to sense- raste and smell. As attachment to the 
objects. world’s objects means bondage to the 
world, and the force of this causes rebirth, liberation is impossi- 
ble without the withdrawal of attachment. 


kd 


* dearaiga-saira, Jacobi, E.T. p. 208. 
pee "riy - 
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Knowledge, faith and conduct are inseparably bound up; 


Right knowledge, and the progress and degeneration of the 
ith ct : 
Ianus n an — one react on the other two. Perfection 


poe i AM of conduct goes hand in hand with the 

perfection of knowledge and faith. 
When a person, through the harmonious development of these 
three. succeeds in overcoming the forces of all passions and 
karmas, old and new. the soul becomes free from its bondage 
to matter and attains liberation. Being free from the 
obstacles of matter. the soul realizes its inherent potentiality. 
It attains the fourfold perfection (ananta catustaya’, namely, 
infinite knowledge, infinite faith, infinite power and infinite 


bliss. 


3. Jainism as a Religion without God 


Jainism presents, along with Buddhism, a religion 
without belief in God. The atheism 

The grounds of ^ : z 
Jaina atheism: of the Jainas is based on the following 


chief grounds?! : 


(D God is not perceived, but sought to be proved 

(1) Neither percep- through inference. The Nyaya holds, 
tion nor inference can 
prove God. for example, that as every product, 
like a house, is the work of an agent (karta), the world 
which is a product must also have an agent or creator 
who is called God. But this inference is inconclusive, 
because one of the premises, ‘the world is a product,’ is 
doubtful. How is it proved that the world is a product ? 
It cannot be said that the world is a product because it has 
parts. Though ākāśa has parts, it is not admitted by the 
WNySya to bea product ; it is said to be an eternal substance 
not produced by anything else. Again, wherever we perceive 
"anything being produced, the producer or the agent is found 
to work on the material with his limbs. God is said | to be 


ee , "ubi Vy i 24 Hd. 
» 1 Vide MS oma (ama. Chap, II. and FUN aal US 
werse 6 aud com. for elaborate arguments in support of atheism. 


^n 
* 
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bodiless. How can He, then, work on matter to produce 
the world ? 


(ii) Like the existence of God. the qualities of omni- 
potence, unity, eternity and perfection, generally attributed 
5 Tbe dun we” a Him, are also doubtful. If God is 
tributed to God are omnipotent, He should be supposed to 
p eae be the cause of all things. But this is 
not true, because we perceive daily that many objects like 
houses, pots, etc. are not produced by God. God isheld to 
be one on the groundthat if there were many gods, they would 
act with different plans and purposes, and consequently a 
harmonious world, as we have, would not have been possible. 
But this argument is not sound, because we observe that 
many human beings like masons, and even lower animals like 
palaces, ant-hills, and hives. God, again, is said to be 
eternally perfect. But eternal perfection is a meaningless 
epither. Perfection is only a removal of imperfection, and it 
is meaningless to call a being perfect who was never imperfect. 


Though the Jainas thus come to reject God, as the 
The Jainas .worship «oe of the world, they think it 
Te — 8 Noe necessary to meditate on and worship 
qualities instead of the liberated, perfect souls (siddhas). 
pea. The liberated souls possessing the God- 
like perfections, mentioned already, easily take the place of 
(God. Prayers are offered to them for guidance and inspira- 
tion. The offering of prayers to five kinds of pure souls 
(paficaparamesti)! also forms a part of the daily routine of the 
devout Jainas. In spite of the absence of : — fil 

S religious spirit of the Jaina nei 
LINE —— —— in internal fervour nor in external 
not. therefore, suffer. ceremonial ex pressions. By meditating 


— pure qualities of the liberated and those who. are 
E ree re —— Upüdhyiyas, 











THE JAINA PHILOSOPHY 111 


ndvanc:d on the path to liberation, the Jaina reminds himself 
daily of the possibility of attaining the high destiny. He 
purifies his mind by the contemplation of the pure and 
strengthens his heart for the uphill journey to liberation. 
Worship, for the Jaina, is not seeking for mercy and pardon. 
‘The Jaina believes in the inexorable moral law of karma 
which no mercy can bend. The consequences of the past 
misdeeds can only be counteracted by generating within 
the soul strong opposite forces of good thought, good speech 
and good action. Every one must work out his own 
salvation. The liberated souls serve only as beacon lights. 
m Ts The religion of the Jaina is, therefore, 
Jainism is a religion mn 
of self-help. a religion of the strong and the brave. 
It is a religion of self-help. This is why 
the liberated soulis called a victor (jina), and a hero (vira). 
In this respect it has some other parallels in India, in 
Buddhisin, the SaAkhya and the Advaita-Vedanta. _ 
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CHAPTER IV 
THE BAUDDHA PHILO*OPHY 


I. INTRCDUCTICN 


“The life of Siddhartha or Gautama Buddha, the Light 
, of Asia and the founder of Buddhism, 
— of Gautama is fairly well-known. Born ina Royal 
family of Kapilavastu (on the foot-hills 
of the Himalayas, north of India) in the sixth century 
B. C., Siddhartha renounced the world early in life. The 
sights of disease, old age and death impressed the young 
prince with the idea that the world was full of suffering, 
and the life of a care-free mendicant suggested to him a 
possible way of escape. Asan ascetic, he was restless in 
-search of the real source of all sufferings and of the means 
of complete deliverance. He sought light from many 
religious teachers and learned scholars of the day and 
practised great austerities ; but nothing satisfied him. This 
threw him back on his own resources. With an iron will 
and a mind free from all disturbing thoughts and passions, 
he endeavoured to unravel, through continued intense medi- 
tation, the mystery of the world’s miseries, till at 
last his ambition was crowned with success. Siddhartha 
became Buddha or the Enlightened. - The message of his 
enlightenment laid the foundation of both Buddhistic 
religion and philosophy which, in course of time, spread 
. far and wide—to Ceylon, Burma and Siam in the south, and 
-*to Tibet, China, Japan and Korea in the north. 


Like all great teachers of ancient times Buddha taught 

: i by conversation, and his teachings were 

^ -Bnddha eee nen 9" also handed down for a long time 
through oral instruction imparted by 


shis disciples to successive generations. Our knowledge 
ame tai ; 
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about Buddha’s teachings depends to-day chiefly on the 


Tripitakas or the three baskets of 
cork ute Era teachings which are claimed to con- 
tain his views as reported by his 
most intimate disciples. These three canonical works are 
named Vinayapitaka Suttapitaka and Abhidhammapitaka. 
Of these, the first deals chiefly with 
velt ene Tiia, rules of conduct for the congregation 
(sangha), the second contains Buddha's 
sermons and dialogues, and the third contains expositions of 
philosophical theories. All these three contain information 
regarding early Buddhist philosophy. These. works are in 
the Pali dialect. 
In course of time, as his followers increased in number, 
— they were divided into different schools. 
The Hinayana and 2 
the Mahayana schools The most important division of 
ef Buddhism. Buddhism on religieus principles was 
into the Hinayüna or Theravüda and the Mahayana. The 
first flourished in the south andits present stronghold is in 
Ceylon, Burma and Siam. Its literature is vast and is written 
in Pali. It is claimed to be more orthodox and faithful to the 
teachings of Buddha. Mahayana flourished mostly in the 
north and its adherents are to be foundin Tibet, China and 
Japan. It adopted Sanskrit for philosophical discussion and 
thus the enormous Buddhist literature in Sanskrit came to 
be develeped. Most of this literature was translated into 
Tibetan and Chinese and thus became naturalized in the 
lands in which Buddhism flourished. Many such valuable 
Sanskrit works lost in India are now being recovered from 
those translations and restored to Sanskrit. 
As Buddhism flourished in different lands, it became 
The vast literature Colour ea sno — by — — 
of Buddhism. faiths and ideas of the converts. The 
different schoels! of Buddhism which 


1 Vide Humphreys, Buddhism, for a good account of the spread and 
present position of Buddhism in different pasts of the world. 
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thus arose are so numerous and the total output of philo- 
sophical works in the different languages is so vast that a 
thorough acquaintance with Buddhist philosophy requires 
the talents of a versatile linguist, as well as the insight of a 
philosopher— and yet one life-time may be found all toe 
short for the purpose. Our account of Bauddha philosophy 
will necessarily be very brief and so inadequate. We shall 
first try to give the chief teachings of Buddha as found in 
the dialogues attributed to him, and next deal with some 
aspects of Bauddha philosophy developed in India by his 
followers in the different schools, and conclude with a short 


account of the main religious tendencies of the Hinayaüna and 
the Mah&yana schools. 


Il. THe TEACHINGS oF BUDDHA 
THE FOUR NOBLE TRUTHS 


1. The Anti-speculative Attitude 


Buddha was primarily an ethical*teacher and reformer, 


e not a metaphysician. The message of 
Buddha disliked 

metaphysical discus- Nis enlightenment -points to man the 
on hie ofpracti- way of life that leads beyond suffering. 
When any one asked Buddha meta- 

physical questions as to whether the soul was different from 
the body, whether it survived death, whether the world was 
finite or infinite, eternal or non-eternal, etc., he avoided 
discussing them. Discussion of problems for the solution of 
which :here is not sufficient evidence leads only to different 
partial views like the conflicting one-sided accounts of an 
elephant given by different blind persons who touch its 
different parts.’ Buddha referred to scores of such meta- 
physical views advanced by earlier thinkers and showed that 


1 For this parable vide Rhys Davids, Dialogues of Buddha, l, 
"pp. 187-88 ; Udana, VI. 4. 
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all of them were inadequate, since they were based on 
uncertain sense-experiences, cravings, hopes and fears.) 
Such speculation should be avoided, Buddha repeatedly- 
pointed out, also because it does not take man nearer to his 
goal, viz. Arhatship or Vimutti, the state of freedem from. 
all suffering. On the contrary, a man who indulges in such 
speculation remains all the more entangled in the net of 
theories he himself has woven.* The most urgent problem 
isto end misery. One who indulges in theoretical specula- 
tion on the soul and the world, while he is writhing in pain. 
behaves like the foolish man, with a poisonous arrow plunged 
into his flank, whiling away time on idle speculation regarding 
the origin, the maker and the thrower of the arrow, instead 
of trying to pull it out immediately. ° 

Ten questions are often mentioned by Buddha (vide Poitha- 


pada  Sutta, Dialogues, L, R. Davids. 
Beh nel nb Pig we pp. 254-57) as uncertain, ethically 
tiens. unprofitable and so not discussed (vyakata: 

by him : (1) Is the world eternal ? (2) Is it 
non-enternal ? (3) Is it finite ? (4) Is it infinite? (5) Is the sou! the 
same as the body ? (6) Is it different from the body ? (7) Does 
one who has known the truth (Tathagata) live again afrer 
death ? (8) Does he not live again after death? (9) Does he 
both live again and not live again after death ? (10) Does he 
neither live nor not-live again after death ? These have come 
to be known as the ‘indeterminate questions’ (in Pali avyaka- 
t3ni) in Buddhist literature and made the subject of discourses- 
in Sarhyutta Nikáya* and Majjhima Nikaya.* 


Instead of discussing metaphysical questions, which are 
ethically useless and intellectually uncer- 

The useful question tain, Buddha always tried to enlighten 
about misery. persons on the most important questions 
of sorrrow, its origin, its cessation and the path leading to its 


1 Brohma-jàla-*ut!a. op. cit.. pp. 52-55. 
2 Ibid. p. 44 
3 Majjhima-n l'aya-sutta, 63 (Warren, p. 120). 
4 Vide Dialogues, Il. P. 187. These questions become sixteen by 
potting for each of the four problems, four alternatives as in th: case of 
the last — | 
Suttas 63 and 72 (Avyākaʻa-pañhā), 


) 
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cessation. Because, as he puts it: “This does profit, has 
to do with fundamentals of religion, and tends to aversion, 
absence of passion, cessation, quiescence, knowledge, suprem: 
wisdom and nirvana.” 

The answers to the four questions noted above constitute, 
as we know, the essence of Buddha's enlightenment which 
he is eager to share with all fellow-beings. These have 
come to be known as the four noble truths (catvari drya- 
satyani’. They are: (1) Life in the world is full of suffering. 

(2) There is a cause of this suffering. 
Saes Tournon s (3) It is possible to stop suffering. (4) 

There is a path which leads to the 
cessation of suffering (dubkha, dubkha-samudaya, dubkha- 
nirodha, dubkha-nirodha-marga). All the teachings of 
Gautama centre round these four. 


2. The First Noble Truth about Suffering 


The sights of suffering which upset the mind of young 

i Siddhartha were of disease. old age and 

m e full ef death. But to the enlightened mind of 
Buddha not simply these, but the very 

essential conditions of life, human and sub-human, appeared, 
Er without exception, to be fraught with 
sures are fraught with misery. Birth, old age, disease, dearh, 
som sorrow, grief, wish, despair, in short, aly 
that is born of attachment, is misery.?^ We have mentioned 
in the General Introduction that pessimism of this type is 
common toall the Indian schools ; and in emphasizing the 
first noble truth Buddha has the support of all important 
Indian thinkers. The Carvaka materialists would, of course, 
take exception to Buddha’s wholesale condemnation of life in 
the world, and point out the different sources of pleasure 
that exist in life along with those of pain. But Buddha 


|  Mojjhima-nikdya-eutí » P. 
Die: We GWerxen, 568), 
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and many other Indian thinkers would reply that worldly 
pleasures appear as such only to short-sighted people. Their 

To the far-sightea tfansitoriness, the pains felt on their 
werldly pleasures are loss and the fears felt lest they should 
— —— aed be lost, and other evil consequences, 


make pleasures lose their charm and turn them into positive 
sources of fear and anxiety. 


3. The Second Noble Truth about the Cause of 
Suffering ; the Chain of Twelve Links 


Though the fact of suffering is recognized by all Indian 
thinkers, the diagnosis of this malady is not always 
| unanimous. The origin of Life's evil is 

sies thing. depends explained: by Buddha ju dix iab of 
en some conditions. his special conception of natural 
causation (known as Pratityasamutpada). According co it, 
mothing is unconditional; the existence of everything 
depends on some conditions. As the existence of every event 
depends on some conditions, there must be something 


The chain oí causes Which being there our misery comes 

and cffects that leads . j — 

fe suffering in the to existence. Life's suffering (old 
Id 


URS age, death, despair, grief and the 
lke, briefly denoted by the phrase  farü-marana) is there, 
says Buddha, because there is birth (jati). If a man were 
not born, he would not have been subject to these miserable 
states. Birth again has its condition. It is the will co 
become  |bhava),! the force cf the blind tendency or 
predisposition to be born, which causes our birth. But 
what is the cause of this tendency? Our mental clinging 
to cr grasping (upSdana) the objects of the world is the 


1 Mrs. Rhys Davids’ rendering ‘the disposition for becoming" 
(Budáh om, Home, U.L., p. 91) is better than its ordinary rendering as 
‘existence,’ which is nearly meaningless in this context. *Bháva, is used" 
in the meaning of ‘disposition’, in the SAakhya and other Indian systems. 
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condition responsible for our desire to be born. This clinging 
again is due to our thirst (tgspa) or craving to enjoy objects— 
sights, sounds, etc. But wherefrom does this desire 
originate? We would not have any desire for objects, had 
we not tasted or experienced them before. Previous sense- 
experience, tinged with some pleasant feelings (vedana), is, 
therefore the cause of our thirst or craving. Burt sense- 
experience could not arise but for contact (sparáa) t.e. contact 
of sense-organs with objects. This contact again would not 
arise had there not been the six organs :f cognition, the five 
senses and manas (gada-yatana). These six again depend for 
their existence on the miad-body organism  (nàma-rüpa), 
which constitutes the perceptible being of man. Bur this 
organism could not develop in the mother’s womb and come 
into existence, if it were dead or devoid of comsciomsness 
(vijana). But the consciousness that descends into the 
embryo in the mother’s womb is only the effect of the 
impressions (sarhskára) of our past existence. The last state 
of the past life, which initiates our present existence, contains 
in a concentrated manner the impressions of effects or all our 
past deeds. The impressions which make for rebirth are due 
to ignorance 'avidyS) about truth. If the transitory, painful 
nature of the wordly existence were perfectly realized, there 
would not arise in us any karma resulting in rebirth. 


Ignorance, therefore, is the root cawse of impressions or 
tendencies that cause rebirth. 


Briefly speaking, then (1) suffering in life is due to 
— du. (2) birth, whichis due co (3) the will 
the chain ofsufíering. 10 be born, which is due to (4) our 

mental clinging to objects. —Clinging 
again is due to (5) thirst or desire for objects. This again 
is due to (6) sense-erperiemce which is due to (7) sense- 
object-contact, which again is due to (8) the six organs of 
cognition ; these organs are dependent on (9) the embryonic 
organism (composed of mind and body) which again could 
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not develop without (10) some initial consciousness, which 
again hails from (11) the impressions of the experience ef 
past life, which lastly are due to (12) ignorance of truth. 

Thus we have the twelve links in the chain of causation. 


These constitute the 1 he order and number of the links are 


whee! of existence : : 
wein A bitih. not always the same in all the sermons ; 


but the above has come to be regarded 
as the full and standard account of the matter. It has 
been popularized among  Buddhists by various epithets, 
such as the twelve sources (dvadaSa nidana), the wheel of 
rebirth ‘bhava-cakra). Some devout Buddhists remind 
themselves even to-day, of this teaching of Buddha by 
turning wheels which are made to symbolize the wheel of 
causation. Like the telling of beads, this forms a part of 
their daily prayers. 


The twelve links are sometimes interpreted to cover the 

past, the present and the future life which 

othe Present io are causally connected, so that present 

and the cause of the life can be conveniently explained with 

future. reference to its past condition and its 

future effect. The twelve links are, 

therefore, arranged with reference to the three periods! in the 
following way proceeding from cause to effect : 


(1) Ignorance (avidya) 
(2) Impressions (sarhskara) 
(3) The initial consciousness of the 
embryo vijñana) 
(4) Mind and body, the embryonic 
organism (namaeriipa) 
(5) Six organs of knowledge (sad- 
àyatana)! 
(6) Sense contact (sparfa) - 
(7) Sense-experience (vedanà&) 
(8) Thirst (trspa) 
(9) Clinging (upBdána) 
(10. Tendency to be born (bhava) 
(11) Rebirth (j&ti) 
(12) Old age, death, etc. (jara-marana) 


} Past Life 


Present Life 


en eet —— — — 


Future Life 


1 Vide Abhidhammattha-saAgaho, 8. 6. 


"* 
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Before we close this topic, we may note one very important 
contribution made by Indian thinkers in 
general and Buddha in particular ; namely, 
the conception that the external pheno- 
menon of life or the living organism is due to an internal 
impetus of desire, conscious or unconscious. The evolution 
"ac of life is sought to be explained mechani- 
MEN be not Ds pra cally by modern biologists—both Darwini- 
combination of mate- ànsandanti-Darwinians— with the help of 
rial conditions. materjalconditions, inherited and environ- 
mental. The first appearance of a horn 

on the cow’s head, or the formation of an eye, is te them 
nothing more than ^n accidental variation, slow or sudden. 
The famous contemporary French philo- 

Itis the expression sopher, Bergson, shows that the develop- 
Seen babes. *^ ment of life cannot be satisfactorily 
explained as merely accidental, but that 

it must be thought to be the outward expression of an interna! 
urge or life-impetus (élan vital. Buddha’s basic principle of 
the explanation of life, namely that bhava (internal predisposi- 
tion, the tendency to be) leads to birth existence of the body} 
or that consciousness is the condition of the development of 
the embryo, antieipates the Bergsenian contention, that the 
living body is not caused simply by collectien of pieces of 
matter, but is the outward manifestation or explosion of an 
internal urge. Incidentally we may note also that Bergson’s 
philosophy of reality as change resembles the Buddhistic doc-- 


ttine of impermanence. 


An important con- 
tribntion of Buddha. 


4. The Third Noble Truth about the Cessation 
of Suffering 


The third noble truth that there is cessation of suffering.. 

follows from the second truth that 

(Cin cease stepped, misery depends on some conditions. If 

these conditions are removed, misery 

would cease. But we should try to understand clearly the exact 
nature of the state called cessation (nirodha) of misery. 

First of all it should be noted that liberation from 
misery is a state attainable here 
in this very life, if certain conditions 
this very life. are fulfilled. When the perfect con- 
trol of passions and constant contemplation of truth lead a 
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person through the four stages of concentration to perfec 
wisdom (as will be described hereafter), he is no longer 
under the sway of worldly attachment. He has broken the 
fetters that bound him to the world. He is, therefore, free, 
liberated. He is said then to have become an Arhat—a 
venerable person. The state is more popularly known now 
as nirvana—the extinction of passions and, therefore, also of 
“misery. 


We should remember next that the attainment of 
this state is not necessarily a state 
of inactivity, as it is ordinarily 
misunderstood to be. It is true that for 
tbe attainment of perfect, clear and steady knowledge of the 
fourfold truth one has to withdraw all his atcention from 
outside and even from other ideas within, and concentrate it 
wholly on repeated reasoning and contemplation of the truths 
in all their aspects. But once wisdom has been permanently 
obtained, through concentrated thought, the liberated person 
should neither always remain rapt in meditation nor wholly 
withdraw from active life. We know what an active life of 
travelling, preaching, founding brotherhood, Buddha himself 
. led during the long forty-five years that 
rasgo eir even he lived after enlightenment, and evem 
aner as enlighten- to the last days of his eightieth year 
when ke passed away! Liberation then 
was not incompatible with activity in the life of the founder 
himself. 
As heclearly pointed out once, there are two kinds of action, 
one that is done urder the influence of 
Work withoutattach- attachment, hatred. infatuation (raga, 
ment, hatred and i ques, moha), another that is done without 


ean 
beisa COndagé. oni these. It is only the first that scren 
our desire to cling to the world and 


generates the seeds of karma causing rebirth. The second kind 
of action, done with perfect insight into the real nature of the 
wniverse and without attachmenr, does not create a karma 

oducing rebirth. The difference between the two kinds of 


Nirvāna is not in- 
acirvity. 
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karma, Buddha points out, is like that between the sowing of 
erdinary productive seeds and the sowing of seeds which have 
been fried and made barren.! This lesson he teaches also in the 
story of his enlightenment.* «fter he had attained nirvana, be 
was at first reluctant to work. But soon his enlightened heart 
began to beat with sympathy for the countless beings who were 


still writhing in pain. He thought it 
Buddha set the ex. 


proper, therefore, that the raft which he 
ample of such self- | , , 
less service of fellow Constructed with toil and with which he 
beings. got across the flood of misery, should be 


left for others and nor allowed to perish.’ 
Nirvana he thus shows by his own example and precept, does 
not require the Arhattoshun activity ;on thecontrary,love and 
sympathy for all beings increase with enlightenment and per- 
suade the perfect man to share his wisdom with them and 
work for their moral uplift. 


If this be a correct interpretatien of Buddha's life and 


j teaching, it is wrong to think, as itis very 
Ease ka "er Often done, that nirvá"a means total ex- 
existence. tinction of existence. The etymological 

meaning of ‘nirvana’ is ‘blown out’. The 
metaphor of a ‘blown out light’ is there ; andthe liberated one is 
sometimes compared to it. Depending on such etymological 
meaning and the negative description of nirvana as the absence 
of all physical and mental states known to us, some interpreters 
of Buddhism—Buddhists and non-Buddhists—have explained 
nirvana ascomplete cessation of existence. Sut against this 
view we have to remember, first, that if nirvüpa or liberation be 
extinction of all existence, then Buddha cannor be said to have 
been liberated till he died; hisattainment of perfect wisdom and 


freedom for which we have his own words, 


but the extinction of turns then into a myth. It is difficult co 
misery and of the 


causes of rebirth. hold, therefore, thar nirvlüna as taughr by 

Buddha means cessation. of all existence.* 
Secondly,we are to remember that. though nirvana, according to 
Buddha, stops rebirth and, therefore, meansthe extinction ofall 
misery and of the conditions that cause future existence in *his 
world after death, it does not mean necessarily that after death 
the liberated saint does not continue in any form. This last 

1 Ahguttara-nikàaya IIT, 33 (Warren. pp. 215 f.). 


2 Majjhima-nikaya, 26 (Ibid.. pp. 339 f.). 
ir Majjhima-nikaéya (vice Silácara's trans., P. 170, German Pali 
4. Rh s Davids shows that the Pali word for ‘liberated,’ '*Parinibb':to* 


às used of living persons and scarcely of dead Arhants. ( Vide Dialogues, 
NeP182, f n) ab. * 
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Point, as we mentioned previously, is one of the ten points on 
which Buddha repeatedly refuses to ex- 
Budiha's silence 


about the condition of PT€5s any opinion. So that even the view 
the liberated after that, after death, the person who attains 


death docs not mta  nirva^a Ceases tO exist alto ether n 
his denial of the E£ 1 one 


existence of such a which Buddha cannot be said to have held. 
person after death. Buddha's silence might just mean that che 


| state of liberation cannot be described in 
terms of ordinary experience.! 


The important question that arises here then is : If Buddha 
is not explicit about the fate of a liberated person after death, 
what according to him is gained by nirvana ? The gain is double, 

negative and positive. Nirvāna is a guar- 
"The double gain of antee that rebirth whose conditions have 
‘nifväpa t stopping xii been destroyed, will not oc:ur. Nirvana 
rebirth end, AU also positively means. that one who has 
"ment of perfect peace tained it enjoys perfect peace even in 
in this life. this lifeso long as he lives after enlighten- 
ment. This peace is not, of course, like 
any of the pleasures born of the fulfilment of desires. It is, 
therefore, said to be beyond worldly pleasures and pains. But it 
is a state of serenity, equanimity and passio less self-possession. 
It cannot bedescribed in terms of ordinary experiences ; the best 
“way of understanding it in the light of our imperfect experience 
is tothinkof it asa relief from all painfulexperiencefrom which 
we suffer. We can understand this because all of us have 
experience atleast oftemporary feelingsofrelieffrom some pain 
or other,such as' freedom from disease, 
. Even the partial ful- debt,slavery,imprisonment.* Besides, the 
— pit a a advantages of nirvBoa can be enjoyed in 
cause palpable bene- Part, even before it has been obtained, by 
fits. the partial fulfilment of its conditions. As 
Buddha explains to King Ajataéatru in a 
discourse on the advantages of the life of a recluse every bit of 
‘ignorance removed,and passionconquered, bringsabout palpable 
benefit, such as purity, good-will, self-possession, courage, 
unperplexed mind, unruffled temper.* This heartens him and 
gives him the strength to pursue the difficult goal of nirvana 
till it is fully obtained. 
We know that a later expe apne? E great eminence. 
Nagasena, while instructing the ee ing 
(Milinda) who accepted his discipleship, tried to convey to him 


1 Vide Prof. Radhakrishnan's article, ‘The Teaching of Buddha by 

‘speek and silence,’ Hibberi, Journal, April, 1934. Also his Dhammapada 
p. 52 f. | v | 

. à Fide BümaWRo-phala- eutta (Dialogues, 1, p. 84), 
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the idea of the blissful character of nirvagna with a series of 
. metaphors ; Nirvana is profound like an 
The real nature of ocean, lofty like a mountain peak, sweet 


—— and o ets like honey ; etc.! But all these, as 
cribed in terms of Nàagasena points out, can scarcely convey 


ordinary experience. to the imperfect man the idea of what 
that thing is. Reasoning and metaphor 
are of littleavail for convincing a blind man what colour is like. 


5. The Fourth Noble Truth about the Path to Liberation 


The fourth noble truth, as seen already, lays down that 
. The path consists of there is a path (mürga)— which Buddha 
eupiesteps followed and others can similarly follow — 
to reach a state free from misery. Clues regarding this path 
are derived from the knowledge of the chief conditions that 
cause misery. The path recommended by Buddha consists 
of cight steps or rules and is, therefore, called the eightfold 
noble path (astangika-mdrga).* This gives in a nutshell 
the essentials of Bauddha Ethics. This path is open to all, 
monks as well as laymen.* The noble path consists in the 
acquisition of the following eight good things : 

Right views (sammaditthi or samyagdrpsti)— As ignorance, 
with its consequences, namely, wrong views (mithyadgsti) 
about the self and the world, is the root cause of our 

D Right views or SUfferings, it is natural that the first step 
kn: wledge of the four to moral reformation should be the 
nobie truths, "eie : ; 

acquisition of right views or the know- 
ledge of truth. Right view is defined as the correct knowledge 


-about the four noble truths. It is the knowledge of these 


truths alone, and not any theoretical speculation regard- 
ing mature and self, which, according to Buddha, helps 
‘moral reformation, and leads us towards the goal—nirvana. 


| Vide Milinda-—patha, 
2 Full discussion occurs in Digha-nikdya-eutta, 22 (Warren, 
PP. 372-74). Majjhima-nikaya (quoted by Sogen. Systema, pp. 169-71) ; 


Dhammapada, Magga-vagga. 


3 Vide Rhys Davids, Dialogues, I, pp. 62-63. 
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Right resolve (sammāsaħkappa or samyaksaykalpa).—A 
mere knowledge of the truths would be uesless unless one 
ih RA rensive,ec resolves to reform life in their light. The 
firm determination to moral aspirant is asked, therefore, to 
reform life in tbe light reb ounce worldliness (all attachment to 
the world), to give up ill feeling towards 

others and desist from doing any harm to them. These three 


constitute the contents of right determination. 

Right speech (isammBüvaca or samyagvak)— Right deter- 
mination should not remain a mere 'p:ous wish' but must 

(3) Right speech, or issue forth into action. Right deter- 
control of speech. mination should be able to guid and 
control our speech, to begin with. The result would be 
right speech consisting in abstention from lying, slander, 
unkind words and frivolous talk. 


Right conduct (sammákammanta or samyakkarmánta).— 

tay Right condGet ox Right determination should end in right 
abstention from wrong action or good conduct and not stop 
action. merely with good speech. Right conduct 
includes the Pafica-Sila, the five vows for desisting from 
killing, stealing, sensuality, lying and intoxication. ! 


Right livelihood (sammā-ājīva or samyagājiva.— Re- 

(S) Right livelihood MOUNCiNg bad speech and bad actions, 

or maintaining life by one should earn his livelihood by honest 
honest means. ; s ; 

means. The necessity of this rule lies 


in showing that even for the sake of maintaining one's life, 
one should not take to forbidden means but work in consis- 
tencv with good determination. 
Right effort (sammavayama or samyagvyüyvama. While 
(6) Right effort, or a person tries to live a reformed life, 
constant endeavour 1° through right views, resolution, speech, 
gress by banishing evil action and livelihood, he is constantly 


thoughts and eater knocked off the right path by old evil 


ideas which were deep-rooted in the mind as also by 


1 Fora discussion see Humphreys, Buddhism, pp. 111f. 
Q.P. 224 
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fresh ones which constantly arise. One cannot progress 
steadily unless he maintains a constant effort to root out 
old evil thoughts, and prevent evil thoughts fron arising 
anew. Moreover, as the mind cannot be kept empty, he 
should constantly endeavour also to fill the mind with good 
idea:, and retain such ideas in the mind. This fourfold 
constant endeavour, negative and positive, is called right 
effort This rule points out that even one high upon the 
path cannot afford to take a moral holiday without running 
the risk of slipping down. 


Right mindfulness (sammaiati or samyaksmrti }—The 


necessity of constant vigila i 
(7) Right mindful- g lance is further 


ness or constant stressed in this rule, which lays down 
| h à 
DONADIS natura tne. that the aspirant should constantly bear 


thing». in mind the things he has already learnt. 
He should constantly remember and contemplate the body 
as body, sensations as sensations, mind as mind, mental 
states as mental states. About any of these he should not 
think, “This am I," or “This is mine."! This advice 
sounds no better than asking one to think of a spade as a 


A spade. But ludicrously superfluous as it 
This is necessary UL A: 

for keeping off attach- might appear to be, it is not easy to 
ater fo ngs: ae’ remember always what things really are. 
It is all the more difficult to practise it 

when false ideas about the body, etc. have become so 
deep-rooted in us and our behaviours based on these false 
notions have become instinctive. If we are not mindful, 
we behave as though the body, the mind, sensations and 
me.talstates are permanent and valuable. Hence there 
arise attachment to such things and grief over their loss, 


and we become subject to bondage and misery. But 


|^ Wde Majjhima-nikdya, ï, p. 171 (E. T- by Silàcara). 
9—2124 B. 
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contemplation on the frail, perishable, loathsome nature of 
these, helps us to remain free from attachment ` and irief. 
This is the necessity of constant mindfulness about truth. 


In Digha-nikava, sutta 22, Buddha gives very detailed 
instructions as to how such con templation 
The practice of such js to be practised. For example, regarding 
—— jo nie der the body, one should remember ar.d con- 
minute details in template that the body is only a combina- 
Digha-nik&ya. tion of the four elements (earth, water, 
fire, air), that it is filled with all sorts of 
loathsome matter, flesh, bone, skin, entrails, dirt, bile, phlegm, 
blood, pus, etc. Going to a cemetery one should observe further 
how the dead body rots, decays, is eaten by dogs and vultures 
andafterwardsgradually becomes reduced to and mixed up with 
the elements. By such intense contemplation he is able to 
remember what the body really is: how loathsome, how 
perishable, how transitory | “He gives upall false emotions and 
affection for the body, his own and others.” By similar intense 
contemplation about sensation, mindand harmful meatal state.s 
he becomes free from attachment and grief regarding all these- 
The net result of this fourfold intense contemplation is detach 
ment from all objects that bind man to the world.! 


Right concentration ( sammüsamadhi or samyaksamhdhi ) 
| — One who has successfully guided his 
Mon TE T M life in the light of the last seven rules 
stages, isthe last step and thereby freed himself from all 
inthe path that leads , ; : i 
to the goal—nirvana, passions and evil thoughts is fit to enter 
step by step intothe four deeper and deeper stages of 
concentration that gradually take him to the goal of his long 
and arduous journey—cessation of suffering. He con- 
centrates his pure and unruffled mind on reasoning (vitarka) 
: (a) The first stare and investigation (vicüra! regarding the 
i Concentration is on a n * . 
reasoning and investi- truths, and enjoys in this state, joy 
gation regarding the | | 
truths, There is then and ease born ot Getachment end 
a Joy of pure thinking. pure thought. This is the first stage of 


intent meditation (dby&na or jhana). 


| Vide W arren, Buddhiem (m Trans., p. 354. 
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When this 


<5) The second stage 
ot concentration is un- 
ruffled meditation, free 
from reasoning, etc. 
There is then a joy of 
tranquility. 


tranquility born of intense, unruffled contemplation. 


concentration 
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is successful, belief in the 
fourfold truth arises dispelling all doubts 
and, therefore, making reasoning and 
investigation unnecessary. From this 
results the second stage of concentration, 
in which there arejoy, peaceand internal 
There 


is in this stage a consciousness of this joy and peace too. 
In the next stage attempt is made by him to initiate an 


(c) The third stage 
of concentration is de- 
tachment from even 
“he joy of tranquility. 
There is then indiffer- 
nce even to such joy 
but a feeling of bodily 
ase still persists. 


eass. 


attitude of indifference, to beable to 
detach himself even from the joy of 
concentration. From this results che 
third deeper kind of concentration, in 
which one experiences perfect equanimity, 
coupled with an experience of bodily 


He is yet conscious of this ease and equanimity, though 


indifferent to the joy of concentration. 


Lastly, he tries to put away even this consciousness of 


(d) The fourth stage 
of concentration is de- 
tachment from this 
odily ease too. There 
are then perfect equa- 
nimity and indiffer- 
ence. This is the state 
of nirvana or perfect 
wisdom. 


suffering, he attains to arhatship or nirvaga.' 


ease and equanimity and all the sense of 
joy and elation he previously had. He 
attains thereby the fourth state of con- 
centration, a stateof perfect equanimity, 
indifference and self-possession—without 
pain, without Thus he attains 
the desired cessation of all 


There are then 


ease. 
goal of 


perfect wisdom (prajüa) and perfect righteousness (Sila). 


To sum up the 


Knowledge, conduct 


and concentration from 
the essentials of the 


path. 


essential points of the eightfold path 
(or, what is the same, Buddha’s ethical 
teachings), it may be noted first thar the 
path consists of three main things— 


conduct (gila), concentration (samadhi) and knowledge (prajfia) 


* Vide Potthapada-sutta, 


and Sémanhaphala-sulia forthe dc'ailed 


@reatment of the Jhánas (Dialogues. I. pp. 84 f, and 245 f. ). 
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harmoniously cultivated. In Indian philosophy knowledge- 
and morality are thought inseparable - not simply because 
morality, or doing of good, depends on the knowledge 

of what is good, about which all pbilo- 
Perfect knowledge is 


impossible without sophers would agree, but also because 
morality, 


perfection cf knowledge is regarded as 
impossible without morality, perfect control of passions 
and prejudices. Buddha explicitly states in one of his 


discourses that virtue and wisdom purify 
“Virtue and wisdom 


purify «cach othcr," each other and the two are inseparable. 
says Buddha. 


In the eightfold path one starts with 
‘right views'—a mere intellectual apprehension of the 
fourfold truth. The mind is not yet purged of the previous 

wrong ideas and the passions or wrong. 
e esM emotions arising therefrom ; moreover, 
NS qp aeos men ar old habits of thinking, speaking and 
partot the eightfold acting also continue still. Ina word, 

conflicting forces—the new good ones 
and the old bad ones—create, in terms of modern psychology,- 
a divided personality. The seven steps beginning with 
right resolve furnish a continuous discipline for resolving 
this conflict by reforming the old personality. Repeated 
contemplation of what is true and good, training of the will 
and emotion accordingly, through steadfast determination 
and passionless behaviour, gradually achieve the harmonious 
personality in which thought and will and emotion are aii 
thoroughly cultured and purified in the light of.truth. The 
last step of perfect concentration is thus made possible by 


the removal of all obstacles. The result 
onsale — 2 it of this unhampered concentration on 


spon reor truth is perfect insight or wisdom, to 
which the riddle of existence stands clearly revealed once for 


*  Sonadanda-sutta (ibid., p. 156). 


uh 


— — 
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all. Ignorance and desire are cut at their roots and the 
source of misery vanishes. Perfect wisdom, perfect goodness 
and perfect equanimity—complete relief from suffering—are 
simultaneously attained, therefore, in nirvàpa.! 


6. The Philosophical Implications of Buddha's 
Ethical Teachings 


We may discuss here briefly some of the more important 
ideas about man and the world underlying Buddha’s ethical 
teachings. Some of these are explicitly stated by Buddha 
himself. We shall mention four of these views, on which 
his ethics mainly depends, namely, (1) the theory of 
dependent origination, (2) the theory of karma, (3) the 
theory of change, and, (4) the theory of the non-existence of 
the soul. 7 


(i) The Theory of Dependent Origniation or 
Conditional Existence of Things 


‘There is a spontaneous and universal law of causation 


Everything depends Which conditions the appearance of all 
on some condition events, mental and physical. This law 
(dharma or dhamma) works automatically without the help 
of any conscious guide. In accordance with it, whenever a 
particular event(the cause) appears, it is followed by 
another particular event (the effect). “On getting the 
cause, the effect arises." The existence of everything is 
conditional, dependent on a cause. Nothing happens 
fortuitously or by chance. This is called the theory of 


* Four stages, progressively attained by the initiate, on the path or 
„stream leading tonirvina are distinguished viz. the stages ofa Srotapanna 
(one who has entered the stream. the path) a Sakrdagümin (one who 
«will return only once again to this world), an Anügümin (one who will 
mot return and an Arhat (liberated in this very life). i 


—  mmcmumm—————————————ap" -—u—rt'*t 
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dependent origination (Pratityasamutpada in Sanskrit ani 
PaticcasamuppSda in Pali)! This view, as Buddha himself 
makes clear, avoids two extreme views: on the one hand. 
eternalism or the theory that some reality eternally exists. 

Nothing exists with- independently of any condition and, on 


Suta cause, nor does Rte ee 
it perish without leay- tbe other hand, nihilism or the theory 


ing some effect, that something existing can be annihi- 
lated or can cease to be. Buddha — therefore, to 
Thisis the middle hold the middle view, namely, that 


view avoiding the two à 
extremes of AnA pim everything that we perceive possesses am 


and nihilism, existence but is dependent on something 
else, and that thing in turn does not perish without leaving 
some effect. 


Buddha attaches so much importance to the understand- 

Buddha regərds this ing of this theory that he calls th's the 
theory as indispensablo i 
for understanding bis Dhamma. “Let us put aside questions 
teachings. of the Beginning and the End.” he says, 
“I will teach you the] Dhamma: That being thus, this 
comes to be. From the coming to be of that, this airses. 
That being absent, this does not happen. From the cessa- 
tion of that, this ceases.” “He who sees the paficca- 
samvpplda sees the Dhamma, and he who sees the Dhamma. 
sees the paficcasamuppada." It is again compared to a 
staircase, by mounting which one can look round on the 
des Dio fo ee world and seeit with the eye of a 
tion is the cause of ali Buddha.? !t is the failure to grasp this 
troubles. standpoint which, Buddha asserts, is the 
cause of all our troubles.‘ Later Buddhism, as Rbys Davids 
notes, does not pay much heed to this theory. But Buddha 


2 Wieuddhimagga, Chap. xvii (Warren. pp. 168 f.) Etymologically.. 
pratitay —getting (something), samutpüda —origination (of something else» 

$ BafhyuMa-mikaya, xxii (ibid., p. 165.) 

E Dialogues. II. p. 44, 

2 Mahanidana-sutia (Warren, p. 203). 
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himself gays that this theory is very profound.! We have 
seen already how this theory is applied to the solution of the 
question regarding the origin of misery, as well asto that 
regarding the removal of misery. We shall see just now 


how profound in its many sided implications this theory is 
in some other respects as well. 


(ti) The Theory of Karma 


The belief in the theory of karma, it will be seen, is only 
erie oe eee an aspect of this doctrine. The present 
an aspect of this existence ef an individual is, according 
principle of causation. f - 
to this doctrine, as according to that of 
karma, the effect of its past; and its future would be the 
effect of its present existence. This has been seen very 
clearly already in connection with the explanation of the 
origin of suffering in the light of the theory of dependent 
origination. The law of karma is only a special form of 
the more general law of causation as conceived by Buddha. 


(iii) The Doctrine of Universal Change and 
Impermanence 


The doctrine of dependent originaticn also yields the 


Whateve exists, Buddhist theory of the transitory nature 


—— ies T aue roig of things. All things, Buddha repeated!» 


fore, impermanent. teaches, are subject to change ard 


decay. As everything originates from some condition, it 
disappears when the condition ceases to be. ‘Whatever hasa 
beginning has also an end. Buddha, therefore, says, "Know 
that whatever exists arises from causes and conditions and 
is in every respect impermanent,"? “That which seems 
ever'asting will perish, that which ts high will be laid low ; 


3 Ibid. 
©” Mahdparinirvina-sutra (quoted in Sogen's Syuetemsa, p. 9). 
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where meeting is, parting will be; where birth is, death 
will come."'! 


Transitoriness of lifeand wordly thingsisspoken of by many 


other poets and philosophers. Buddha 
Subsequent Bauddha logically perfectsthis view intothe doctrine 
thinkers further dove- sf impermanence. His later followers 
lop the theory ef im- f : 
permanence into that develop this further into a theory of mo- 
of momentariness. mentariness (ksanika-vàda), which means 
not only that everything has conditional 
and, therefore, non-permanent existence, but also thar things 
last not even for short periods of time, but exist for one 
partless moment only, This doctrine of momentariness 
of all things is supported by later writers with elaborate 
arguments, one of which may be briefly noticed here : The 
criterion of the existence (sattá) of a thing is its capacity 
to produce some effect arthakriya- 
The aa is Deed em kaéritva-lakganam sat). A non-existent 
pore due criterion” of. thing like a batat horn, cannot produce 
efficiency. any effect. Now, from this criterion of 
existence, it may be deduced that a thing 
having existence must be momentary. If, for example, a thing 
like a seed be not accepted tobe momentary, but thought to be 
lasting for more than one moment, then we have to show that 
it is capable ofproducing aneffect duringeach momentit exists. 
Again, if it really remains the same unchanging thing during 
these moments, then it should be able to produce the same 
effect at every one of those moments. But we find that this is 
not thecase. The seed in the house does not produce the 
seedling which is generated by a seed sown in the field “he 
seed in the house cannot then be the same as that in the field. 
But it may be said that though theseed does not actually 
produce the same effect always, it always has the potentiality 
to produce it, and this protentiality becomes kinetic in the 
presence of suitable auxiliary conditions like earth, water, etc. 
Therefore, the seed is always the same. But this defence is 
weak; because thenit is virtually confessed thatthe seed of the 
first moment is not the cause of the seedling, but thar the seed 
modified by the otherconditions really causesthe effect. Hence 
gu, “pee ee —— must be EUR : ohavechanged. 
ss tor In this way it mav shown regarding 
RETE UHR MIND x everythingtbat itdoesnotstay unchanged 
during any two moments, because it does 


not produce tbe identical effect during both moments. Hence 
everything lasts only for a moment. 


~ Dhammapada (Chinese and Tibetan), Sogen loe. cit. 
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(lv) The Theory of the Non-ex'stence of the Soul 


The law of change is universal ; neither man, nor any 
Other being. animate or inanimate, is exempt from it. 
it is commonly believed that in man there is an abiding 


. Thecommon belief substance called the soul (atmi', which 
is that there is a per- A 

manent substance in Persists through changes that overcome 
man namely, the ic > : 

soul Boc thie = beter the body, exists before birth and after 
is untenable because death, and migrates from one body to 
ofthe law of univer- . : , ate 
salchenge and imper- another. Consistenly with his theories 


manence. of conditional existence and universal 


change, Buddha denies the existence of such soul But 
how,it may be asked, does he then explain the continuity 
ot a person through different births, or even through the 
different states of childhood, youth and old age? Though 
denying the continuity of an identical substance in man, 
Buddha does not deny the continuity of the stream of 
successive states that compose hislife. Life is an unbroken 
series of states : each of these states depends on the condition 
Life is an unbroken just preceding and gives rise to the one 
zines nt "te caus. just succeeding it. The continuity of 
ally connected. the life-series is, therefore, based on a 
causal connection running through the different states. 
This continuity is often explained with the example of a 
lamp burning throughout the night. The flame of each 
moment is dependent on its own conditions and differenr 
from that of another moment which is dependent on other 
conditions. Yet there is an unbroken succession of the 
different flames. Again, as from one flame another may be 


This stream extends lighted, and though the two are different, 

Jer ge E they are connected causally, similarly, 
e st, iei 

— ran futur the end-state of this life may cause the 


MINE eonunuont. beginning of the next. Rebirth is, 
therefore, not transmigration, Í. e. the migration of the same 
soul into another body ; it is the causation of the next life 
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by the present. The conception of a soul is thus replaced! 
The soul is thus re- here by that of an unbroken stream of 
pnm ST — — consciousness as in the philosophy of 

William James. As the present state of 
consciousness inherits its characters from previous ones. the 
past in a way continues in the present, through its effect. 
Memory thus becomes explicable even without a soul. This 
theory of the non-existence of soul (Anatta-vada) plays a 
very important part in understanding the teachings of 
Buddha. He, therefore, repeatedly exhorts his disciples to 
give up the false view about the self. Buddha points out 
that people who suffer from the illusion of the self, do not 
The illusion of a know its nature clearly ; still they strongly- 
— aa *""hi- Protest that they love the soul; they 
sery. want to make the soul happy by obtain- 
ing salvation. This he, wittily remarks, is like falling in 
love with the most beautiful maiden in the land though she 
has never been seen nor known.’ Or, it is like building a 
stair-case for mounting a palace which has never been 
seen.’ 


Man is only a conventional name for a collection of 
Man is an unstable different constituents,* the material body 
——— — — (kaya), the immaterial mind (manas or 
ness. citta the formless consciousness (vi-— 
jüana) just as a chariot is a collection of wheels, axles. 
shafts, etc. ^ The existence of man depends on this collection 
and it dissolves when the collection breaks up. The souk 


or tbe ego denotes nothing more tban this collection. 


Pide Warren, pp. 234 f. 

Pottha pada-sulta (Dialogues, I. p. 258). 
Ibid., p. 261 

Ibid. pp. 259-61. 

Milinda—patha, Warren, pp. 129-33. 


‘a b ie te 
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From a psychological point of view, man, as perceived 
Man may also be from without and within, is analysable 
regarded as a combi- Iso i . . 
nation of five kinds of 2/80 into a collection of five groups 
——— sequ (pafica-skandhas) of changing elements,- 

namely, (1) form í(rüpa) consisting of the 
different factors which we perceive in this body having form. 
(2) feelings (vedana) of pleasure, pain and indifference.. 
(3) perception including understanding and naming (safijfia),. 
(4) predispositions or tendencies generated by the impressions 
of past experience (sarh$karas) amd (5) consciousness itself 
(vijfiina).! The last four are together called nama. 


In summing up his teachings Buddha himself once 
said: ‘“‘Both in the past and even now 

ane encase. of. —* do I set forth just this : sufferin & 
—Ó cessation (dubkha) and cessation of suffering." 
| Rhys Davids, quoting this authority. 

observes that the theory of dependent origination (in its 
double aspect of explaining the world and explaining the 
origin of suffering), together with the formula of the eightfold 
path, gives us “not only the whole of early Buddhism in a 
nutshell, but also just those points concerning which we find. 
the most emphatic affirmations of Dhamma as Dhamma 
ascribed to Gautama."* And this is the substance of what 
we have learnt in the above account of Buddha's teachings- 


IH. THs SCHOOLS OF BAUDDHA PHILOSOPHY 


It has been found again and again in the history of 
Boddha's attempt to human thought that every reasoned 
eripit cing or attempt to avoid philosophy lands a 
metaphysics. thinker into a new kind of philosophy. 


In spite of Buddha's aversion to theoretical speculation, 








* BSaryuita-nikdyo, ibid., pp. 138-45. Vide also Mrs. Rhys Davids = 
Buddhist Peychology, Chap. Il; Suzuki: Outlines, pp. 150-53. 


* Dialogues, |], p. 44. 
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he never wanted to accept, nor did he encourage his followers 
to accept, any course of action without reasoning and 
criticism. He was extremely rational and contemplative, 
and wanted to penetrate into the very roots of human 
existence, and tried to supply the full justification of the 
ethical principles he followed and taught. It was no 
His esakii Gon wonder, therefore, that he himself 
tained the germs of jncidentally laid down the foundation 
Rls abd —— of a philosophical system. His philo- 

sophy, partly expressed and partly 
implicit, may be called positivism in so far as he caughe 
that our thoughts should be confined to this world and to 
the improvement of our existence here. It may be called 
phenomenalism in so far as he taught that we were sure 
only of the phemomena we experienced. It is, therefore, 
a kind of empiricism in method because experience, according 
tO him, was the source of knowledge. 


These different aspects of his philosophy came to be 
These are developed developed by his followers along different 
s e se afferent lines as they were required to justify 
lines, Buddha's teaching, to defend it from the 
severe criticism it had to face in India and outside, and co 
convert other thinkers to their faith. Buddha’s reluctance 
to discuss the ten metaphysical questions concerning things 
beyond our experience and his silence about them came to 
be interpreted by his followers in different lights. Some 
took this attitude as only the sign of a throughgoing 
empiricism which must frankly admit the inability of mind 
ro decide non-empirical questions. According to this ex- 

Empiricism and Planation, Buddha’s attitude would be 
scepticism. regarded as scepticism. Some other 
followers, mostly the Mahay@nists, interpreted Buddha's 
view neither as a denial of reality beyond objects of ordinary 
experience, nor as a denial of any means of knowing the 
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non-empirical reality, but only as signifying the indescrib- 
ability of that transcendental experience and reality. The 
yustification of this last interpretation can be obtained from 
some facts of Buddha's life and teachings. Ordinary 
empiricists believe that our sense-experience is the only 
basis of all our knowledge ; they do not admit the possibility 
of any non-sensuous experience. Buddha. however, taught 
the possibility of man’s attaining in nirvana an experience 

iadedelst asin rage! OF consciousnesswhich was not generated 
scendentalism, by the activity of the sense. The 
supreme value and importance that he attached to this non- 
empirical consciousness, justify his followers in supposing. 
that he regarded this as the supreme reality, as well. The 
fact that very often Buddha used to say! that he had a 
profound experience of things ‘far beyond’, which is 
‘comprehended only by the wise’ and ‘not grasped by 
mere logic’, may be taken to mean that his non-empirical 
experience can neither be logically proved with arguments 
nor be expressed in empirical ideas and language. These 
grounds lead some followers, as we shall see, to raise a 
philosophy of mysticism and transcendentalism out of the 
very silence of Buddha. The nemesis of neglected meta- 


physics thus overtakes Buddhism soon after the founder's 
passing away. 


Buddhism, though primarily an ethical-religious move- 
ment, thus came to give birth to about 

There are about : S 7 
thirty chief schools of thirty schools, not counting the minor 
later Buddhism. one.* And some of these get into the 


deep waters of metaphysical speculation, heedless of the 
founder’s warning. Of these many schools we shall first 
notice the four distinguished in India by Buddhist? and 
non-Buddhist writers. In this account, (1) some Bauddha 


1 Vda Brahmajala-sutta, 
^ V.da Sogen Systema, Pp. 3. 
> eqs Moksikaragupta in Tarkabhaga, pp. 60-71. 
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philosophers are nihilists  ($ünya-vádi or Madhyamika b 
(2) others are subjective idealists(Vijñäna- 
Four schools of vādī or Yogācāra, (3) others again are 
"Saudiha philosophy | : Sedem et : 
distinguished by Indian '@Presentationists or critical realists 
philosophers. (Bahyanumeya-vadi or Sautrüntika), and 
4) the rest are direct realists (Bahyapratyaksa-vadi) or 
Vaibhasika). The first two of the above four schools come 
under Mahayana and the last two under  Hinayüna. It 
should be noted, however, that under both Mahayana and 
Hinayana there are many other schools.! 


The fourfold classification of Bauddha philosophy is 
based upon two chief questions, one 
This fourfold divi- : Y | 1 
sion is based on two metaphysical or concerning reality and 
b! ii (1) Is the : : : 
wee? poe tices snese the other epistemological or concerning 
Teplies to this ques- the knowing of reality. To the meta- 
non. - , cé 
physical question “Is there at all any 
reality, mental or non-mental ?"" three different replies are 
given : (a) the Madhyamikas hold* that there is no reality, 
mental or non-mental; that allis void ($ünya) Therefore, 
they have been known as the nihilists ($ünya-vüdins). 
(b) The Yogàaàcüras hold that only the mental is real, the 
non-mental or the material world is all void of reality. 
‘They are, therefore. called subjective idealists (vijfiana- 
v8dins) (c) Still another class of Bauddhas hold that both 
the mental and the  non-mental are real. They may, 
‘therefore, be called realists. Sometimes they are styled 
Sarvastivadins ( i.e. those who hold the reality of all things), 
-though this term is often used in a narrower sense by some 


& Ibid. Sogen mentions 21 schools of Hinayaina and cight of 
'"Mahàayana, which are said to have many other less known schools. 

* According to -non-Buddhist Indian critics. This interpretation is 
ot supported by the Mabáyanist writes as will be shown later. 
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Buddhist writers. But when the further epistemological 
(2) How is external question is asked: “How is external 
c lies to uhinatestion reality known to exist?" this third 
group of thinkers, who believe in 
external reality, give to different answers. Some of them, 
called Sautrantikas, hold that external objects are not 
rerceived but known by inference. Others, known as 
Vaibhasikas, hold that the external world is directly 
perceived. Thus we have the four schools, representing the 
four important standpoints. This classification has much 
philosophical importance, even in the light of contemporary 
Western thought, where we find some of these different 
views advocated with great force. Let us consider these 
four schools. 
1. The Madhyamika School of Sünya-vüáda 
The founder of this school is said to be N&g&rjuna, who 


Nagarjuna, the was a Brahmin born in South India 
bie o cell v school about the second century A.D.*  A$va- 
TS : ghosa, the author of Buddhacarita, is 
also regarded as a pioneer. In his famous work, Mdadhya- 
mika$üstra, Nagarjuna states, with great dialectical skill and 
scholarship, the philosophy of the Madhyamika school.? 
The doctrine of Sünya-vàda has been understood in India, 
—— te undens by non-Buddhist philosophers in general, 
Soad as nibilismby to mean that the universe is totally 
‘Indian writers. devoid of reality, that everything is Stinya 
or void. In setting forth this doctrine in his Sarvadar$ana- 


A proof of nihilism sangraha, Mādhavācārya has mentioned 
or the unreality of a : : i 
things : objects, know- the following as an argument in its 


iedge and knower. support. The self (or the knower), 


| Vide Stcherbatsky, The CeniraliConception of Buddhiem, pp. 63-76 
(where Sarvistivadin— Vaibhàsika) ; also Hist. of Phil. E. W., Vol. I. pp. 
474f. 1*0, 186 200. 

2. V de, Sogen, Systems, Chap. V, p. 187. 

3. This work, under the title, mulamadhyamoka-Karika (Màadhya- 
‘mika sütras of Nagarjuna with the Praeonnapadà com, of Chandrakirti) 

«was published by Poussin in 1903, in St. Petersbourg. 
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the object (or the known) and knowledge are mutually 
interdependent. The reality of one depends on each of the 
other two, and if one be false, the others also must be so 
(just as the fatherhood of any person will be proved false if 
the existence of his children be proved to be false) But it 
must be admitted by all that when we perceive a snake, in 
a rope, the object perceived, namely. the snake is absolutely 
false. Hence the mind or the subject which knows such 
an object turns out to be false and its knowledge also 
becomes false. Thus it may be concluded that all that we 
perceive within or without, along with their perception and 
the percipient mind, are illusory like dream-objects. There 
is, therefore, nothing, mental or non-mental, which is real. 
The universe is $ünya or void of reality. 


From such arguments it would appear that. according 
Sinya-vada really to the Madhyamika view, everything is 
oe giao Posed oret AP unreal. Hence it is that such a view 
all reality. came to be known as nihilism in Europe 
as well asin India (where it has also been termed Sarva- 
vainasika-vada by some writers) The word Siinya, used by 
the Madhyamikas themselves, is chiefly responsible for this 
notion—because śūnya means ordinarily void or empty. 
But when we study this philosophy more closely, we come 
to reilize that the Madhyamika view is not really nihilism, 
:s o-dinaily supposed. and that it does not deny all reality, 
but only the apparent phenomenal world perceived by us. 
Behind this phenomenal world there is a reality which is 
not describable by any character, mental or non-mental, 
that we perceive. Being devoid of phenomenal characters, 
it is called $ünya. But this is only the negative aspect of 
the ultimate reality : it is only a description of what it is not. 

In the Larkavütüra-sütra  (sagathaka, 
Sinya means the EN = Fen ; 
irdescribable nature of 167) it is stated that the real nature of 
püepomena. objects cannot be ascertained by the 
intellect and cannot, therefore, be described. That which 


1 
b 
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is real must be independent and should not depend on 


| anything else for its existence and 
A thing cannot be "ET ‘ : 
said to be either rea] Origination. But everything we know 


or unrcal, or both real : — 
and uoreal, or neither of is dependent on some condition. 


real nor unreal. Hence it cannot be real. Again, it 
cannot be said to be unreal. Beacause an unreal thing, 
like a castle inthe air, can never come into existence. 
To say that itis both real and unreal or that it is neither 
real nor unreal, would be unintelligible jargon.’ Sinyata 
or voidness is the name for this indeterminable, indescribable 

Sao vce te thie tix. real nature of things. Things appear to 
determinable — nature, exist, but when we try to understand the 
real nature of their existence our intellect is baffled. It 
cannot be called either real or unreal, or both real and 
unreal, or neither real nor unreal. 


It will be seen thatinthe above arguments, the indescribable 
~ mature of things is deduced from the fact 


Sunyata is only an of their being dependent on other things 
aspect of the depen- 


dent nature of things. or conditions, Nagarjuna says, therefore, 

“The fact of dependent origination is 
called by us $ünyata."* “There is no dharma (character) 
of things which is not dependent on some other condition 
regarding its origin. Therefore, there is no dharma which 
is not $ünya."? It would appear, therefore. that $ünya only 
means the conditional character of things. and their 
consequent constant changeability and indeterminability or 
indescribability.* 


This view is called the middle (madhyama) path, because it 
This view avoids the avoids extreme views by denying, for 


eds e viowa o example, both absoluterealityandabsolute 


and the absolute un- unreality of things and asserting their con- 
reality of things. ditional existence. This was the reason 


Hence itis known as | ichs theo 
the middle (madhya- why Buddha, as Wesaw call ry 


ma) view. of dependent. origination—the middle 
path. And so Nagarjuna says" that 
fünya-vada is called the middle path because it implies the 
theory of dependent origination. 
ana—s , Chap. II. | 
» Aaka . 19. 


> - 
e B 94-98 ; S uk, Outlines. 
— EM eet a Karika 18 quoted atove. 
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The conditionality of things which makes their own nature 
(svabhava) unascertainable, either as real 
akind or unreal, etc., may be also regarded as a 
kind of relativity. Every character of a 


‘thing is conditioned by something else and therefore its exis- 
tence is relative to that condition. Siinya-vada can therefore, 
also be interpreted asa theory of relativity which declares that no 
thing, no phenomenon experienced, has a fixed, absolute, inde- 
pendent character of its own isvabhava) and, therefore, no des- 
cription of any phenomenon can besaid to be unconditionally true. 

To this philosophy of phenomena (or things as they appear 


to us), the Madhyamikas adda philosophy 


Sunya-vüda is 
ot relativity, 


The positive side of 
the Madhyamika doc- 
trine ;there is reality 
behind phenomena ; it 
is unconditional and 


of,noumenon (or reality in itself). Buddha's 
teachings regarding dependent origination 
impermanence, etc., apply, they hold, only 
to the phenomenal world, to things com- 


"HO NUE gaange: monly obsereved by us in ordinary experi- 


ence. But when nirvina is attained and 
the conditions of sense-experience and the appearance of pheno- 
mena are controlled, what would be the nature of the resultant 
experience f To this we cannot apply the conditional characters 
true of phenomena. The Maádhyamikas, therefore, hold that 
there is a transcendental reality (noumenon) behind the pheno- 
menal one and itisfree from change, conditionality and all other 
phenomenal characters. As Nagarjuna says: “There are two 


Nàagürjuna speaks, 
therefore, of two 
truths, empirical or 
phenomenal and tran- 
scendental or nou- 


menal. 


truths, on which Buddha's teaching of 
Dharma depends, one is empirical (sarh- 
vrti-satya) and meant for the ordinary 
people, another is che transcendental or the 
absolutely true one (paramaürtha-satya). 
Those who do not know the distinction 
between these two kinds of truth, cannot 


understand the profound mystery of Buddha's teachings.”* 
The truth of the order is only a stepping-stone to the 


The higher truth 
realized in nirvana, 
can be descrioed only 
as negation of what is 
known in ordinary 
experience. 


thus : 


anew, not destroyed, not eternal, 


attainment of the higher. The nature of 
nirvana-experience which takes onebeyond 
ordinary experience cannot be described, it 
can only be suggested negatively with the 
help of words which describe our common 
experience. Nagarjuna, therefore, des- 
cribes nirvana with a series of negatives, 


“That which is not known (ordinarily), not acquired 


not suppressed, not generated 


1 Madhyamika-íüstra, Chap, 24, Kürikas 8-9. 


" 
A^" 
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is called nirvága.! As with nirvana so also with the 
Nols positivi Tlesctict Tathagata or one who has realized nirvana. 
tion of itis possible. His naturealso cannot be described. That 
is why, when Buddha was asked what 
becomes of the Tathagata after nirvana isattained, he declined 
to discuss the question. 
In the same light the silence of Buddha regarding all 
* metaphysical questions about non-empirical 
us accounts for things can be interpreted to mean that he 
Buddha's silence on : i : 
matters beyond ordi- Delieved ina transcendental experienceand 
nary experience, reality, the truths about which cannot be 
i described in termsof common experience. 
Buddha s frequent statements that he had realized some profound 
truth which reasoning cannot grasp, canbe cited also to support 
this Madhyamika contention about the transcendental.? 


It may be noted here that in its conception of twofold 
truth, its denial of the phenomenal 
The points of agree- world, its negative description of the 


ahaa ES "s transcendental, and its conception of 
interpreted by the Nirvāna as the attainment of unity with 


Madhyamikas) a n d the transcendental self, the Màüdhyamika 
that of the Upanisads. approaches very closeto Advaita Vedanta 

as taught in some Upanisads and elabora- 
ted later by Gaudapada and Sankaracarya. 


2. The Yogücüra School of Subjective Idealism 


While agreeing with the Madhyamikas, as to the un- 
reality of external objects, the Yogacara 

Denial of the reality school differs from them in holding 
ASY: eT that the mind (citta) cannot be regarded 
as unreal. For then all resoning and 
thinking would be false and the Madhyamikas could not 
even establish that -their own arguments were correct. 
To say that everything, mental or non- 

Mind must ed” mental, is unreal is suicidal. They reality 
of the mind should at least be admitted 


in order to make correct thinking possible. 


i | . , Karika 3. 1 
* ae — ———— article, “The teaching of Buddha by 


dove itS MEO dades," Hibbert Journ sl, April, 1934 for a fuller discussion. 
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The mind, consisting of a stream of different kinds of 
ideas, is the only reality. Things that 

Ba oM PN appear to be outside the mind, our body 
mind. as well as other objects, are merely 
ideas of the mind. Just as in cases of 

dreams and hallucinations a man fancies to perceive things 


.. outside, though they do not really exist 

ihe mind alone is there, similarly the objects which appear 
to be out there, are really ideas in the 

mind. The existence of any external object cannot be 


proved, becayse it cannot be shown 
here is no external thar the object is different from the 

: consciousness of the object. As Dharma- 
kirti states, the blue colour and the consciousness of the 
blue colour are identical, because they are never perceived 
to exist separately. Though really one, they appear 
as two owing to illusion, just as the moon appears as 
two owing to defective vision. As an object is never 


known without the consciousness of it, the object 


cannot be proved to have an existence independent of 
consciousness. 


The Yogacaras also point out the following absurdities 
which arise from the admission of an 
If any external reality object external to the mind. An external 
is admitted, many diffi- object, if: admitted, must be either 
culties arise. partless (i.e., atomic) or composite (i.e., 
composed of many parts). But atoms 

are too small to be perceived. A composite thing (like 
a pot) also cannot be perceived, 
(1) An external ob- because it is not possible to perceive 
ject cannot be per- simultaneously all the sides and parts of 
— the object. Nor can it be said to be 
ceived by part, because, if those parts are atomic they 
Ene fob mall to be perceived, and i if they arc composite, 
| ondes a ene er again arises. so if one admits extra- 
movere gr cs the perception of these objects connot be 
These objections do not arise if the object be 
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mothing other than conciousness, because the question 
(2 How a momentar * oo ee pai woke does not arise 
object causes percep- with regard to consciousness Another 
tion is unexplained. difficulty is that the consciousness of the 
object cannot arise befote the object has 
come into existence. Neither can it arise afterwards, because 
the object, being momentary, vanishes as soon as it arises. The 
external object, accordingto those who admit it, being the cause 
of consciousness cannot be simultaneous with conciousness. 
Nor can it be said that the object may be known by conscious- 
ness after it has ceased to exist. For in that case the object 
being in the past there cannot be any immediate knowledge or 
perception of it. Perception of present objects, as we must 
admit always to have, remains, therefore, unexplained if objects 
are supposed to be external to the mind. This difficulty does 
not arise, if the object be supposed to be nothing other than 
consciousness. 
The Yogacara view is called Vijnana-vSda or idealism 
because it admits that there is only one 
_The Yogacara view kind of reality which is of the nature of 
moe ki au eren consciousness (vijfana) and objects which 
vijàna or concious- appear to be material or external to con- 
ness as the only real- sciousness are really ideas or states of 
CAM GS is subjective consciousness. This theory may be des- 
: cribed further as subjective idealism, 
because acccrdingtoit the existence of an 
object perceived is not different from the subject or the 
perceving mind. 
One of the chief difficulties of subjective idealism is : If an 
z object depends for its existence solely on 
The ideas of objects the subject, then, how is it that the mind 
sani Ne cept OREL cannot create at will any object at any 
ofa pürüeslar moment. Loner sow 2I explained that objects 
make a particular idea do not change, appear or disappear at the 
mature or become will of the perceiver ? To explain this 
conscious and vivid. difficulty, che Vijfiana-vddin says that the 
mind is a stream of momentary conscious 
states and within the stream there lie, buried the impressions 
(sathskadra) of all past experience. At a particular moment 
that latent impression comes to the surface of consciousness 
for which the circumstances of the moment are the most 
favourable. At that moment that impression attains maturity 
(paripaka), so to say, and develops into 
SER ta! ving eicon on — consciousness or — 
@ particular time. t is thus that at that particular 
moment only that object, whose latent 
impression can, under the circumstances, reveal itself becomes 
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perceived; just as in the case of the revival of past impressions 
in memory, though all the impressions are in the mind, 
only some are remembered at a particular time. This is why 
only some object*can be perceived atatime and notany at will. 
The mind considered in its aspect of being a store-house 
or home ofall impressionsis called by the 
ar AMA E Vijnina-vadins Alya-vijfiana.! It may be 
home of all latent Tegarded asthe potential mind and answers, 
ideas, is called Alaya to the soul or átman of other systems, 
vijni aa, with the difference that it is not one 
unchanging substance like the soul, but 
is a stream of continuously changing states. Through culture 
and self-control this Alaya-vijfiana or the potential mind can 
gradually stop the arising of undesirable 
Culture and control mental states and develop into the ideal 
Ihe mina IE ence state of nirvana. Otherwise, it only gives 
nal objects and attach- rise to thoughts, desires, attachment which 
mert to them. bind one more and more to the fictitious 
external world. The mind, theonly reality 
according to this school. is truly its own place, it can make 
heaven of hell and hell of heaven.” 
The Yogäcarās are so called either because they used to 
practise yoga? by which they came to 
The meaning of Tealize the sole reality of mind (as Alaya- 
Yogacara. vijnana) dispelling all belief in the external 
world, or because they combined in them 
both critical inquisitiveness (yoga) and good conduct (äcāra).* 
Asanga, Vasubandhu, Dibnaga are the famous leaders of the 
Yogacara school. Lankavatara-sütra is one of its most impor- 


tant works.* 


3. The Sautrántika Schoo] of Representationism 


The Sautrantikas believe in the reality not only 


The mental and the Of the mind, but also of external 
external are both real. objects. They point out that without 


the supposition of some external objects, it is not 


1 Vide Sogen, Systems, p. 258. 

2 Ibid.,p. 259, 

3 Vide Sogen, Systems, p. 213, 

Sarvadarsana-eo haraha, Ch. I. : 

Vasubandhu's Vijnaptimātrasiddhi and Trisvabhavanirdefa, and 
Dián&ga' s Alambana par3k4d are the other source books. 
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possible 


Proofs for the real- 


ity of external objects : 


(1) If there were 
mo external object, it 
would be meaningless 
to Say ‘consciousness 
appears as the external 
object.” 


less as ‘like the 


to explain even the 


illusory appearance of ex- 
ternal objects. If one never perceived 
anywhere any external object, he could 
not say, as a WVijfana-vadin does, that. 
through illusion, consciousness appears 
like an external object. The phrase 
‘like an external object’ is as meaning- 


son of a barren mother’ because an 


external object is said by the Vijfiana-vadin to be wholly 


(2) Objects are felt 
directly as being out- 
side the self. 


is also defective, 


unreal and never perceived. Again, the 
argument from the simultaneitv of con- 
sciousness and object to their identity 


W henever we have the preception of an 


object like a pot, the pot is felt as external and conscious- 


ness of it as internal (i. e. to be in the mind. 


(3) If a pot were 
perceived as identical 
with tbe self, then 
one would say. 'I am 
the pot’ and not, 
‘There is the pot.” 


pot." Besides, 


‘the. consciousness 


because as consciousness both are 


if there 
distinction between 


So the 
object, from the very beginning, is known 
to be different from and not identical 
with consciousness. If the pot perceived 
were identical with the subject, the 
perceiver would have said, “I am the 


were no external objects, the 
the ‘consciousness of a pot’ and 
of a cloth’ could not be explained, 


identical ; it is not only 


regarding the objects that they differ. 


Hence we must admit the existence of different external 


Ideas are not ob- 
jects, but only copies 
of them. Hence ob- 
jects outside can be 
inferred from their 
mental pictures or 
ideas. 


objects outside consciousness. These 
objects give particular forms to the 
different states of consciousness. From 
these forms or representations of the 
objects in the mind we can infer 


the existence of their causes, i. e. the objects outside the 


mind. 
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The reason why we cannot perceive at will any object at 
any time and place, lies in the fact that 

P pot ans Awe n a perception depends on four different 
four factors T OM conditions! and not simply on the mind. 
mind,sense and auxi. There must be the object to impart its 
liary conditions. form to consciousness, there must be the 
conscious mind (or the state of the mind 

at the just previous moment) to cause the consciousness of the 
form, there must be the sense to determine the kind of the 
consciousness, that is, whether the consciousness of that object 
would be visual, tactual or of any other kind. Lastly, there 
must be some favourable auxiliary condition, such as light. 
convenient position, perceptible magnitude, etc. All these 
combined together bring about the perception of the object. 
The form of the object thus generated in the mind, is the 


effect of the object, among other things. 

The effect of these The existenceof theobjects is not ofcourse 

Mona ss the COPY perceived, because what mind immediate- 

e object eR A EA 

produced in the mind. ly knows is the copy or representation of 

We infer the object the object in its own consciousness. But 

from this idea. from this it can infer the object without 
which the copy would not arise. 

The Sautrantika theory is, therefore, called also the theory 

of the inferability of external objects 

The. meaning of (Bahyanumeya-v3da). The name ‘Sau- 

Sautrin'ika, trüntika' is given to this school because 

it attaches exclusive importance to the 

authority of the Satra-pitaka.* The arguments used by this 

school for the refutation of subjective idealism anticipated 

long ago some of the most important arguments which modern 

estern realists like Moore use to refute the subjective idealism 

of Berkely. The Sautrantika position in epistemology resem- 

bles ‘representationism’ or the ‘copy theory of ideas’ which 

was common among Western philosophers like Locke. This 

exists even now in a modified form among some critical realists. 


4. The Vaibhüsika School 
While agreeing with the Sautrantikas regarding the 
Vaibhüsikas ^ admit, reality of both the mental and the 
— — — non-mental, the Vaibhāşikas, like many 
EB SMEENEL ODIECKS. modern neo realists, point out that 
unless we admit that external objects are perceived by 


1. These are called respectively, the álamba na, the samanantara, the 
adhipati and the sahakarci pratyayas (conditions). S 

2. Many works of this class are named suttanta, Vide Sogen 
Systems, p. 5, for this interpretation of ‘sautrantika, 
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us, their existence cannot be known in any other way. 
Inference of fire from the perception of smoke is possible, 
because in the past we have perceived 

But unlike Sautran- both smoke and fire together. One who 


tikas they hold that 


external objects are has never perceived fire previously can- 
directly known in per- : . : 
Soolon and not in. mot infer its existence from the percep- 


torred. tion of smoke. If external objects were 


Never perceived, as the Sautrāntikas hold, then they could 
mot even be inferred, simply from their mental forms. To 
one unacquainted with an external object, the mental form 
would not appear to be the copy or the sign of tbe existence 
of an extra-mental object, but as an original thing which 
does not owe its existence to anything outside the mind. 
Either, therefore, we have to accept subjective idealism 
(vijňāna-vāda) or, if that has been found unsatisfactory, we 
must admit that the external object is directly known. The 
Vaibhasikas thus come to holda theory of direct realism’ 
(bahya.pratyaksa-vada). 
The Abhidhamma treatises formed the general foundation 
of the philosophy of the realists. The 
QU T 4...  Waibhasikas followed exclusively a partı- 
eaning of ‘Vaibha- : 
sika.' cular commentary, Vibhasa (or Abhi- 
dhamma-mahavibhasa! on an Abhi- 
dhamma treatise (Abhidharma-jnüna-prasthüána),? Hence their 
name. 


IV. THE RELIGIOUS SCHOOLS OF BUDDHISM 
INAYANA AND MARAYANA 


In respect of religion Buddhism is divided, as we know, 
into the two great schools, the Hinayana and the Mahayana. 
Representing faithfully the earlier form of Buddhism 
* a = : ds as 
The school the Hinayadna, like Jainism stan 
sen to the teach- the example of a religion without 
ing of Buddha that : 
everyone should work God. The place of God is taken 
out his own salvation. jin it by the universal moral law of 
karma or dharma which governs the universe in such a 


1. Vide J. E. Turner, A Theory of Direct Realiem, p. 8. 
2. Vide Sogen. Systems. pp. 102 and 106. 





154 AN INTRODUCTION TO INDIAN PHILOSOPHY 


way that no fruit of action is lost and every individual gets the 
mind, the body and the place in life that he deserves by his 
past deeds. The life and teachings of Buddha furnish the 
ideal as well as the promise or the possibility of every fettered 
individual’s attaining liberation. The organized church 
(sangha) of his faithful followers adds strength to spiritual 
aspirations. So an aspirant is advised to take the threefold 
solemn vow (tisarana): “I take refuge in Buddha, I take 
refuge in Dhamma, I take refuge in the Sangha.” 


But with an unshaken confidence in his own power of 
achievement and a faith in the moral law that guarantees the 
preservation of every bit of progress made, the FEinayünist 
hopes to obtain liberation in this or any other future life by 
following Buddha's noble path. His goal is Arhatship or 
Nibbana, the state that extinguishes all his misery. 
Hinayüna is, therefore, a religion of self-help. It sticks 

TO nc fast to Buddha’s saying: Be a light 
difficult path of self. Unto thyself’? Everyone can and 
help, should achieve the highest goal for and 


by himself. It is inspired by the last words that Buddha 
said before he passed away: ‘Decay is inherent in all 
things composed of parts. Work out your salvation with 
diligence.” This path is meant only for the strong, who are 
all too few in this world. 


As the fold of Buddbism widened in course of time, 
it came to include not only the few select persons fit to 
Rae ies follow this difficult ideal, but also multi- 
therefore, the multi. tudes of half-convinced nominal converts 
—— ordinary con- who neither understood the Path nor 

had the necessary moral strength to 
follow it. With the support of royal patrons like A$oka. 
Buddhism gained in number but lost its original quality. 
The bulk of people who accepted Buddism, on grounds 


1 *itmadipo bhava." 
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other than moral, brought it down to their own level. 
lhey came with their own habits, beliefs and traditions 
which soon became a part of the new faith they accepted. 
The teachers had to choose between upholding the ideal 
at the cost of number and upholding the numberat the 
cost of the ideal. A few sturdy ones preferred the first. But 
the majority could not resist the temptation of the second. 
Aum They came thus to build what they 
This gives rise to : . 
Mahayana which tries Were pleased to call the Great Vehicle. 
—— all tastes and Mahayana, contrasting it with the 
orthodox faith of the former, which they 
nicknamed the Lesser Vehicle, Hinayana. By the criterion 
of number Mah@aydna surely deserved the name, for it was 
designed to be a religious omnibus, with room enough to hold 
and suit persons of all tastes and cultures. 


Its accommodating spirit and missionary zeal made it 
possible for Mahayana to p into 
the Himalayas and move across to China, 
M fase oes ie ph Korea and Japan and absorb peoples of 
ary zealof Mahayana. divers cultures. As it progressed, it 

assumed newer and newer forms, assi. 
milating the beliefs of the peopleitadmitted. Modern Mahaya- 
nist writers are reasonably proud of their faith and love to 
call it a living, progressive religion whose adaptability is the 
sign of its vitality. 


The accommodating spirit of Mahayadnism can be traced 
LY. back to the catholic concern which 
— oN Erh Buddha bimself had for the salvation 
anxiety for the salva- of all beings. Mahayanism emphasizes 
tion of fellow beings. | 4 4 
this aspect of the founder's life and 
teachings. Mahāyānists point out that the long life of 
The object of en Buddha, after enlightenment, dedicated 
lightenment is not tothe service of the suffering beings. 
ASS OWD JSUVEUDIS eus an example and ideal, namely, that 


enlightenment should be sought mot for one's own salvation. 
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but for being able to minister to the moral needs of others. 
, a eS 
EI^ ibnus ts In fact, in course of time, Mabayanis m 
liberate all suffering came to look upon the Hinayanist saint's 
bein * 
= anxiety to lıberate himself, as a lower 


ideal which had yet an element of selfishness in it, however 

subtle or sublime this selfishness might 
MaháyBma lesia this be The ideal of the salvation of all 
co pu ne daten sentient beings thus came to be regarded 
dueto the lack ofir. as the higher aspect of Buddha’s teach- 

ings. The greatness of their faith, 
Mahayanists contend, consists in this ideal and the inferiority 


of che Hinaydnists in the lack of it.’ 


The new elements which Mahayanism came to acquire 
or develop in its different branches were many and some- 
times conflicting. We shall mention here only a few of the 
more important ones. 


(a) The Ideal of Bodhisattva: As noted previously 
Mahayana regards even the desire for one’s own salvation 
as selfish at bottom. In the place of personal liberation, 
it establishes the ‘liberation of all sentient beings’ as 
the ultimate goal of every Mabhüyanist's spiritual aspirations. 

The vow that a devout Mahayanist is 


sattva is attainment €XPected to take is that he would try 


of perfect wisdom with to achiewe the State of Enlightenment, 
a vicw to being able 1 . 
to lead all beings out Bodhisattva (the Wisdom State-of- 


ot misery. Existence ), not to live aloof from the 


world but to work with perfect wisdom and love among 


I. All these aspects of Mahüyünism are summed up by the eminent 
Japanese writer, D, T. Suzuki, in his Outlines of Mahayana Buddhism, thus 
“It (Mahayanism) is the Buddhism which, inspired by a progressive spirit, 
broadened its original scope, so far asit did not contradict the inner 
significance of the teachings of the Buddha, &nd which assimilated other 
religio—philosophical beliefs within itself, whenever it felt that, by so 

oing, people of more widely-different characters and intellectual eadow- 
ments could be saved" (p. 10.) 
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the multitudes of suffering beings for removing their misery 
and achieving their salvation. This spiritual ideal of 
mahayana has, therefore, come to be called Bodhisattva. 

One who has atrained this ideal of Enlightenment and 


works for the salvation of other beings 
Love of all Beings, .- l led Bodh; 
along with wisdon. 15 also called a Bodhisattva. Love and 
marks the perfect per- : n LET : 
SOL OL BARI DEP wisdom (karuva and prajfa) constitute 
the essence of his existence.’ Speaking 
about such perfect persons Nagarjuna says in the Bodhi- 
citta: “Thus the essential nature of all Bodhisattvas is 
a great loving heart ( mahükarupa citta ) and all sentient 
beings constitute the object of its love"? ‘“‘ Therefore, 
all B»dhisattvas, in order to emancipate sentient beings 
from misery, are inspired with great spiritual energy and 
mingle themselves in the filth of birth and death. Though 
thus they make themselves subject to the laws of birth 
and death, their hearts are free from sins and attachments. 
^ Bochisattva ex- They are like unto those immaculate 
changes his desires ae : 
with those of the undefiled lotus flowers which grow out 
tellow beings and : : 
aire t r&MegS theirt of mire, yet are not contaminated by 
misery. it.'"^ By an exchange ( parivarta ) of 
the fruits of action, a Bodhisattva relieves the miseries due 
to others with his own good deeds and suffers the  conse- 
quences of their actions himself. 


This ideal of Bodhisattva is nurtured by the Mahayana 
philosophy, which comes to think that all individuals are unreal 
as separate particular phenomena, and that they are all really 
grounded in one transcendental Reality (Alaya-vijfiana according 

to some yogacaras, or Sünya or Tathata, 

The ideal of Bodhi- according tosome Madhyamikas), of which 
unite they are the partial or illusory manifesta- 
ofall beings. tions. This philosophy favoured the rejec- 
i tion of the idea of the individual ego and 
acceptance of an universal absolute self (Mahatman or Paramat 


1. Vide — Outlines, P, 296, 
a. Ibid., P. 29 - 
3. Ibid., PP. 293-94. 
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man)! as the real self of man. Striving for the liberation of 
all and not simoly for the little self (hinatman) was, therefore, 
the logical outcome of this philosophy of the unity of all beings. 
Moreover, tbe idea that the transcendental Reality is not away 
from but within the phenomena paved the way for the belief 

that perfection or nirvana is not to be 


Nirvina is within ought | ayes 
the world and not soueht away from the world but within it. 


away from it. Nirvana, says Niigirjuna, is to be found 

within the world by those who can see 
what the world really isat bottom.* Asceticism of the Hinayüna 
is, therefore, replaced by a loving, enlightened interest in the 
world’s affairs. 


(b) Buddha as God: The philosophy which gives the 
advanced followers of Mahayana on the 
.o Buddha comes tobe one hand, the ideal of Bodhisattva, 
supplies the backward ones, on the other 
hand, with a religion of promise and hope. When an 
ordinary man finds himself crushed in life's struggle and 
fails, in spite of all his natural egoism, to avert misery, his 
weary spirit craves for some unfailing source of mercy and 
help. He turns to God. A religion of self-help, such as we 
have in early Buddhism, is a cold comfort to him. To such 
forlorn multitudes. Mahayana holds out the hope that 
Buddha's watchful eyes are on all miserable beings. 


Buddha is identified with the transcendental Reality 
Buddhaisidentified that Mahayana philosophy accepted. 
with transcendental The historical Buddha or Gautama is 
Reality possessed ; i 7 
the power ofincarna- believed, in the common Indian way, to 


pon: be the incarnation of that ultimate 
Reality or Buddha. Many other previous incarnations of 
Buddha are also believed -in and described in the famous 
Jatakas (or stories of the different births of Buddha). As in 
Advaita Vedanta, so also here, the ultimate Reality in itself 
is conceived as beyond all description (like the Nirguna 


1. Vide Sogen, Sysiems pp. 23-24, ` 
2. Vide Na garjuna’s E ng “na sarmsürasya nirvāņīt kificidasti 
vi$esanam" etc., Mádhyamika-ías;sa, Chap. 25, Karika 19, 
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Brahma). But this reality is also. thought of as manifesting 
itself in this world, as the Dharmakaya or the regulator of 
the universe. In this aspect of Dharmakaya the ultimate 
Reality or Buddha is anxious for the salvation of all beings, 
lends himself to incarnation in the different spiritual teachers 

and helps all beings out of misery. So, 
* The a er er Buddha as the Dharmakaya, for all 
helpers of beings. practical purposes, takes the place of 
God to whom the weary heart can pray for help, love and 
mercy. In this aspect Buddha is also called Amitabha 
Buddha. Thus the religious hankerings of those who 
accepted Buddhism are also satisfied by the Mahayana by 
identifying Buddha with God. 


(c) The Restoration of the Self; One of the sources of 
the ordinary man's dread of earlier Buddhism must have 
been the negation of self. If there is no self, for whom 

T. À is one to work ? Mahayana philosophy 
sevo tare tt Points out that it is the little individual 
i kis nee RE ego which is false. But this apparent 


behind all phenomena. self has behind it the reality of one 


regi cci Real + -anscendental self ( Mahatman), which 


is the Self of all beings. The devout Mahayanist thus finds 
his self restored in a more elevating and magnified form. 


At the present day the followers of Hinayüána and 
Mahayana often try to belittle ome another. But to the 
discerning outsider they stand as the living examples of a fight 
between two equally noble motives, namely, greater purity 

The Hinayána and 4nd greater utility. To impartial obser- 
rada bo o MINCE. vers the mighty current of Buddhism, 
ent, but equally noble like every current, naturally divides itself 


motives. into two parts—the narrow but pure 


-and impetuous stream that runs through the solitary uplands 
near the source, and the gradually widening river that floods 
sand fertilises the vast plains below, though not unmingled 
«with the indifferent streams that increase its volume on the 
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way and not unsoiled with the vast amount of dirt that it 
carries down. The first without the second would remain 
sublime but relatively useless ; the second without the first 
would cease to be. It is good, therefore, to find that attempts 
are being made to unify the Buddhists of all countries and 
schools by emphasizing the basic common principles of the 
faith. 


1. See Humphreys, Buddhism (Penguin, 1951), pp. 73f and 230f tor 
the 12 piinciples of a nava-yàna (new vehicle). 


-4 











4, Bigs, D į 





- 
. ' - 2 - - » 
E ' 5 .t, ae Gori: du 
El Ed * los Vt. alm iw 
? 2 Lx a 
. » ad FI ^ 
l z 
' E- 
2 — — >- 
— 
Y E 
» 
m —"] 
? aA « i -- à; 
à * 
— a Pp e 
= ,' . - 
4 s * E cw» - ‘ jak 4 e 
i m 
L3 2 
- 
EY FA +.. 
! pee 
- Ki » T3 e 
* | ris. < t ote E ! ` 
L -" * > ^ 
aL IET 4 
^ "T" - 
» d GTa —— « V fj" i e I | 
' P^. | “a " 
t 
* 
‘se s 
"vw * H 1R 
g> ' z 
J e e 


bt 





A SELECT BIBLIOGRAPHY 


Jivinanda Vidyüsügara, 
ed. 


>> — 
KeSavamisra -—- 
A. N. Jere, ed. -— 
Madhavacarya - 
Udayana +++ 
Dharmarajadhvarindra 


Brajendranath Seal  --- 


Nyüya-dar$ana with — Vütsyüyana's 
Bhüsya and Viévanatha’s  Vrtti 
(Calcutta, 1919). 


Farkasaígraha with Tarkadipika 
and Vivrti (Calcutta, 1897'. 


Tarkabhasa (Original text & Eng. 
trans., Oriental Book Supplying 
Agency, Poona, 1924). 


Karikavali (or  Bhüsüpariccheda ) 
with  Siddhantamuktavsli, Dina- 
kart and  Rümarudri (Nirnaya 
Sagar, 1927). 


Sarva-darsana-sangraha. 


Nyaya-kusumaánfali (Chowkhamba, 
Varanasi, 1957). 


Vedanta-paribhasa (Cal. Univ., 
1927), Chaps. I-III. 


The Positive Sciences of the Ancient 
Hindus (Longmans, Green & Co., 
1915), Ch. VII. 


Indian Philosophy, Vol. II, Ch. II. 


Nyaya-paricaya (Jadavpur Univer- 
sity, Calcutta, 1933). 


r - - 9 
r 





CHAPTER V 
THE NYAYA PHILOSOPHY 


I. INTRODUCTION 


The Nyaya philosophy was founded by the great sage 
Gotama who was also known as Gautama 
fourderot the Nyaya and’ Aksapada. Accordingly, the Ny&ya 
—— is also known as the Aksapada system. 
This philosophy is primarily concerned with the conditions 
of correct thinking and the means of acquiring a true 
knowledge of reality. It is very useful in developing the 
powers of logical thinking and rigorous criticism in its 
students. So we have such other names for the N-aya 
philosophy as Nyayavidya, Tarka$astra (ie. the science of 
reasoning) and Anviksiki (i.e. the science cf critical 
study. 


But the logical problem as to the methods and conditions 
.of true knowledge or the canons of logical criticism is not 
_ the sole or the ultimate end of the Nyaya 
ai E PUER philosophy. Its ultimate end like that of 
s —— interest is the other systems of Indian philosophy, 
í is liberation, which means the absolute 
cessation of a'l pain and suffering. Itis only in order to 
attain this ultimate end of life that we require a philosophy 
for the knowledge of reality, and a logic for determining the 
conditions and methods of true knowledge. So we may say 
that the Nysya, like other Indian systems, is a philosophy 
of life, although it is mainly interested in the problems cf 
logic and epistemology. 
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The first work of the Nydya philosophy is the Nydya- 
Lape sūtra of Gotama. It is divided into five 
Pg sec sketch of odhvaüyas or books, each containing two 
ahnikas or sections. The subsequent 

works of the Nyáya system, such as Vatsyayana’s N yüya- 
bhasya, Uddyotakara’s  Nyàya-várttika, Wacaspati’s Nyiiya- 
varttika-tatparya-tikd, Udayana’s Nyaya-vàürttika-tütparya-- 
pariguddhi and Kusumdanjali, Jayanta's Nyüyamanjari, etc., 
explain and develop the ideas contained in the N ,üya-sfütra, 
and also defend them against the attacks of hostile critics, 
‘the ancient school of the Nydya (pracina-nyaya) is thus a 
development of the sütra-philosophy of Gotama through a. 
process of attack, counter-attack and defence among the 
Waiydyikas and their hard critics. The modern school of 
the Nyaya (navya-nyüya) begins with the epoch-making. 
work of GafgeSa, viz. the  Tattvacintümani. This school 
flourished at first in Mithila, but subsequently became the 
glory of Bengal with Navadvipa asthe main centre of its 
learning and teaching. The modern school lays almost 
exclusive emphasis on the logical aspects of the Nyaya, and. 
c-velops its theory of knowledge into a formal logic of 
rı lations between concepts, terms and propositions. With 
the advent of the modern Nyaya, the ancient school lost some 
of its popula.:*:. The syncretist school of the Nyaya is a 
later develop- ent of the Nyàya philosophy into the form of 
a synthesis or an amalgamation between the Nyàya and the- 


Vajisesika systems. 


The whole of the Nyaya philosophy may be conveniently 
divided into four parts, namely, the 

hin ————— theory of knowledge, the theory of the 
Novaya. physical world, the theory of the indivi- 
dual self and its liberation, and the theory of God. It 
should, however, be observed here that the Nyüya system is 
am itself an elaboration of sixteen philosophical topics 





THE NYAYA PHILOSOPHY 165 


Xpadürtha)! These are: pram&na, prameya,  sarhíaya, 
prayojana, drstünta, siddh@nta, avayava, tarka, nirgaya, 
vada, jalpa, vitanda, hetvabhasa, chala, jati and nigrahas- 
thina. These may be briefly explained here. 


Pramága is the way of knowing anything truly. It 
‘ives us true knowledge and nothing but true knowledge. It 
thus includes all the sources or methods of knowledge. Of 
the philosophical topics, pramāņa is the most important and 
so it will be treated more fully in the next section. 


Prameya literally means a knowable or an object of true 
knowledge, i. e. reality. The objects of such knowledge, 
according to the Nyüya, are (1) the self (atma) ; (2) the 
body (Sarira) which is the seat of organic activities, the senses 
and the feelings of pleasure and pain ; (3) the senses (indriya) 
of smell, taste, sight. touch and hearing ; (4) their objects 
(artha), i.e. the sensible qualities of smell, taste, colour, touch 
and sound ; (5) cognition (buddhi) which is the same thing 
as knowledge !jnüna)and apprehension (upalabdhi) ; (6) mind 
(manas) which is the internal sense concerned in the internal 
perceptions of pleasure, pain, etc., and limits our cognition 
to one ata time, the mind being like an arom and one in 
each body ; (7) activity (pravştti) which may be good or bad, 
and is of three kinds, namely, vocal, mental and bodily ; 
(8) mental defects (dosa) such as attachment  (ràga), 
hatred (devsa) and infatuation (moha) which are at the 
root of our activities, good or bad ; (9) rebirth after death 
(pretyabhava) which is brought about by our good or bad 
actions ; (10) the experiences of pleasure and pain (rhala) 
"which result from the activities due to mental defects | 
(11) suffering (dubkha) which as a bitter and peinful 
experience is known to everybody ; (12) liberation or freedom 
rom suffering (apavarga) which means the absolute cessation 


1 Ny@ya-sutra and Bhàgya, 1.1.1-1.2 23. 
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of all suffering without any possibility of its recurrence. * 
This list of twelve is not an exhaustive list of all realities. 
This mentions, as Vatsyayana points out,? only those the 
knowledge of which is important for liberation. 


SathSaya or doubt isa state of uncertainty. It repre- 
sents the mind’s wavering between different conflicting. 
views with regard to the same object. Doubt arises when 
with regard to the same thing there is the suggestion of diffe- 
rent alternative views but no definite cognition of any 
differentia to decide between them. One is said to bein 
doubt when, looking at a distant figure, one is led to ask Tes 
it a plant or a man?’ but fails to discern any specific mark 
that would definitely decide which of them it really is. 
Doubt is not certain knowledge, nor is it the mere absence of 
knowledge, nor is it an error. It is a positive state of 
cognition of mutually exclusive characters in the same thing. 
at the same time.? 


Prayojana or an end-in-view is the object for which or 
to avoid which one acts. We act either to obtain desirable. 
objects or to get rid of undesirable ones, Both these kinds 
of objects constitute the end of our activities and are, therefore, 
included within prayojana. 


Drstanta or an example is an undisputed fact which 
illustrates a general rule. It is a very useful and necessary 
part of any discussion or reasoning, and it should be such 
that both the parties in the discussion may accept it without 
dispute or difference of opinion. Thus when any one argues 
that there must be fire in a certain place because there is 
smoke in it, the kitchen may be cited as an instance (drstanta), 
for in the case of a kitchen we are all agreed that some smoke 
is related to some fire. 


1 Nya2ya-sutra and Bhasya, 1.1.9-22, 
2 Ibid.. 1.1.9, 
3 Ibid., 1.1.23. 
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+  Siddhanta or a doctrine is what is taught and accepted 
as true in a system or school A view that a certain thing 
fs, or is such-and-such, if accepted as true ina system, will 
be a doctrine of that system, e.g. the Nyàya doctrine that 


the soul isa substance of which consciousness is a separable 
attribute. 


Avayava or a member of the syllogism is any of the five 
propositions in which syllogistic inference requires to be 
stated if it is to prove or demonstrate a doctrine. It may 
be one of the premises or the conclusion of the syllogism, 
but never any proposition that is not a part of any syllogism. 
The avayavas or constituent propositions of the syllogism 
will be more fully explained under Inference. 


Tarka or an hypothetical argument is an indirect way of 
justifying a certain conclusion by exposing the absurdity of 
its contradictory. It is ‘a form of supposition (tha), bur is 
an aid to the attainment of valid knowledge. It will be 
explained more fully later on. 


Nirnaya is certain knowledge about anything, attained 
by means of any of the legitimate methods of knowledge. 
It is usually preceded by doubt and requires a consideration 
of all the arguments for and against a certain view or doctrine. 
But it is not always conditioned by doubt in the mind of the 
inquirer who ascertains the truth about something. So we 
may say that nirpaya is just the ascertainment of truth about 
something by means of any of the recognized methods or 
sources of knowledge. 


Vada is a discussion which is conducted with the help of 
pramágas and tarka, and in which arguments are fully stated 
in the five formal steps of inference. It does not go against 
any accepted theory. In it each of the parties, the exponent 
(vàdi) and the opponent (prativadi) tries to establish his 
own position and refute that of the other, but Loth try 
fo arrive at the truth. This is very well illustrated by a 
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philosophical discussion between the teacher and his student, 
provided both of them are honest seekers after truth. 


Jalpa is meré wrangling in which the parties aim only 
at victory over each other, but do not make an honest 
attempt to come to truth. It has all other characteristics 
of a discussion than that of aiming at truth. Here the 
parties aim at victory only and, therefore, make use of 
invalid reasons and arguments with the full consciousness 
that they are such. Lawyers sometimes indulge in this kind 
of wrangling. 


Vitapd& is a kind of debate in which the opponent does 
not establish his own position but only tries to refute that 
of the exponent. While in jalpa each of the parties 
somehow establishes his own position and tries to gain victory 
over the other by refuting the other position, in vitandé 
each of the parties tries to win simply by refuting the other’s 
position. Otherwise, the two are the same. So vitanda 
may be said to be a sort of cavil in which the opponent 
indulges in a merely destructive criticism of the exponent's 
views. It is something like abusing the plaintiffs pleader 
when one has no case. 


Hetvabhasa literally means a hetu or reason which 
appears as, but really is not, a valid reason. It is generally 
taken to mean the fallacies of inference. We shall consider 
them separately in connection with the theory of inference. 


Chala is a kind of unfair reply in which an attempt is 
made to contradict a statement by taking it in a sense other 
than the intended one. It is a questionable device for 
getting out of a difficulty by quibbling. Thus when 
an opponent cannot meet the exponent's argument fairly 
and squarely he may take it in a sense not intended by 
the latter and point out that it is fallacious. One man 
says ‘the boy is nmava-kambala' (possessed of a mew blanket), 
and another unfairly objects ‘he is not  nava-kambala" 
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(possessed of mine blankets)! here the latter is using 
*chalfa".! 

The word jati is here used ina technical sense to mean 
an unfair reply based on false analogy. It consists in basing 
a futile argument on any kind of similarity or dissimilarity 
between two things to controvert another sound argument. 
Thus if one argues 'sound is non-eternal, because it is an 
effect like the pot, and another objects chat 'sound must 
be eternal, because it is incorporeal like the sky, then the 
objection is a kind of jati or futile argument, for there is no 
necessary of universal relation between the incorporal and 


the eternal, as we find in the case of many objects like 
pleasure and pain. 


Nigrahasthüna literally means a ground of defeat in 
debate. There are two primary grounds of such defeat, 
namely, misunderstanding or - wrong understanding and 
want of understanding. If any party in a debate mis- 
understands or fails to understand his own or the other 
party's statement and its implication, he is brought to the 
point at which he has to admit defeat. Thus one is defeated 
in a debate when one shifts the original proposition or one’s 
ground in the argument, or uses fallacious arguments and the 
like. j 

The Nyāya philosophy is a system of logical realism. 

Tis Neon daa In philosophy realism means the theory 
system of logical rea- or doctrine that the existence of things 
micum or objects of the world is independent 
of all knowledge or relation to mind. The existence of ideas 
and images, feelings of pleasure and pain, is dependent on 
some mind. These cannot exist unless they are experienced 
by some mind. But the existence of tables and chairs, 


1 The Sanskrit word, pava, means ‘new’, and also ‘nine’ ; and 
*kambala' means ‘blanket’. 
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plants and animals, does not depend on our minds. These 
exist and will continue to exist, whether we know them or 
mot. Realism is a philosophical theory which holds that the 
existence of all things or objects of the world is quite 

Definitions of rea- independent of all minds, finite or 
lism and idcaliam. infinite, human or divine. Idealism, 
on the other hand, holds that things or objects can exist only 
as they are related to some mind. Just as feelings and 
cognitions exist only as they are in some mind, so the objects 
of the world exist only as they are actually experienced or 
at least thought of by us or by God. Now the Nyaya is 
a realistic philosophy in so far as it holds that the objects 
of the world have an independent existence of their own 
apart from all knowledge or experience. In the Nyāya 
this realistic view of the world is based, not on mere faith 
or feciing, intuition or scriptural testimony, but on logical 
grounds and critical reflections. According to it, the 
highest end of life, i.e., liberation, can be attained - only 
through a right knowledge of reality. Buta true knowledge 
of reality presupposes an understanding of what knowledge 
is, what the sources of knowledge are, how true knowledge 
is distinguished from wrong knowledge and so forth. In 
other words, a theory of reality or metaphysics presupposes 
a theory of knowledge or epistemology. Hence the realism 
of the Nyàya is based on the theory of knowledge which 
is the logical foundation of all philosophy. Thus we see that 
the Nyàya is a system of philosophy.: which may be justly 
characterized as logical realism. 


Il. THe NYAYA THEORY OF KNOWLEDGE 


. The Nyaya theory of reality is based on the Nyaya 
theory of knowledge. According to this, there are four 
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distinct and separate sources of true knowledge. These 
are (i) pratyaksa, perception; (ii) anum&na, inference ;. 
(iii) upamāna, comparison; and (iv) éabda, testimony. 
We shall explain them separately. But before we come 
to these pramāņas or sources of valid knowledge, let us 
understand what knowledge is, what the different kinds of 
knowledge are, and how true knowledge is distinguished from 
false knowledge. 


1. Definition and Classification of Knowledge! 


Knowledge or cognition ( jiüana or buddhi) is the 
manifestation of objects. Just as the 

ena oe? is SRS light of a lamp reveals or shows physical 
jects. things, so knowledge manifests all its 
objects. Knowledge is broadly divided into anubhava or 
presentative cognition and smfti or memory, i.e. represen- 
tative cognition. Each of the two can be valid ( yathartha ): 
or non-valid (ayathartha). Valid presentative knowledge is 


There arc two | : Ter ` 
main kinds of know- called prama. It is divided into percep- 


ledge, at:ubhawa ad tion, inference, comparison and testi- 
at be Vell qc on mony. Non-valid  presentative know- 

‘ i ledge ( aprama) is divided into doubt 
(sarhéaya), error ( bhrama or  viparyyaya ) and hypothetical 
argument (tarka ) Thus valid  presentative knowledge 
(prama ) is a definite or certain 
(asandigdha ), faithful or unerring. 
( yathartha ) and non-reproductive 
experience ( anubhava ) of the object. My visual perception 
of the table before me is such knowledge ( prama ) because in 
at the table is presented to me directly just as it really is, 
and I am certain about thetruth of my cognition. Though 
memory is not prami, as it is non-pressentative or a mere 


Definition of prama. 


1 Vide of sepoteterete, PP. 32-35, 82-84 Tarkabha7d,p. 29; Tat—- 
do RES S 
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reproduction of past knowledge, it may also be valid or non- 
valid, according as it is a reproduction of some previous valid 
Or non-valid presentative knowledge.'! 


Doubrful cognition cannot be called prama, because it is 
not certain knowledge. Error is  undoubted knowledge 
indeed, and may also be presentative, but it is not true to the 
nature of its object. Sometimes we perceive a snake in 
a rope in the twilight and have then no doubt about the 
reality of what we see. Still this perception is erroneous, 
because it Is not a true cognition of the object ( yathartha- 
nubhava)l Tarka is not pramà, since it does not give us 
any knowledge of objects. A tarka is like this: Looking 
out of the window of your class-room you see a mass of smoke 
rising from a distant house and say that the house has caught 
fire. A friend contradicts you and asserts that there is no 
fire. Now you argue: If there is no fire, there cannot be 
smoke. This argument. starting with an ‘if, and exposing 
the absurdity of your friend’s position, and thereby indirectly 
proving your own, is tarka. It is not prama or valid presen- 
tative knowledge, because to argue like this isnot to know 
the fire, but to confirm your previous inference of fire from 
smoke. That there is fire, you know by inference. Te 
argue that if there is no fire there cannot be smoke, ís not to 
know the fire as a real fact either by way of perception or by 
that of inference. 


The next question is: How is true knowledge distin- 
guished from false knowledge? Know- 

dede ii bird waite ledge is true when it agrees with or 
from false knowledge, corresponds to the nature of its object, 
otherwise it becomes false. Your knowledge of the rose as 


red is true, if the rose has really a red colour as you judge 


‘I. Vide Tarkasañgraha, p. 84. Som: Mimàümsakbas also exclude 
memory from pramà, onthe ground thatit does not give us any new - 
@nowledge. Itis only a reproduction of some past experience and not & 
cognition of anything not known before ( anadhigata). 


west 
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it to have (tadvati tatprakaraka’. On the contrary, your 
impression of the crow as white is false, since the white 
colour does not really belong to the crow : the white colour 
is ascribed to the crow in which it is absent 'tadabhávavati 
tatprakaraka) But then it may be asked: How do we 
know that the first knowledge is true and the second false 7 

The tests of truth In other words: How do we test the 
— truth or falsity of knowledge? The 
WNaiyayikas (also the VaiSesikas, Jainas and Bauddhas) 
explain it in the following manner: Suppose you want a 
little more sugar for your morning tea and take a spoonful 
of it from the cup before you and put it into your tea. Now 
the tea tastes sweeter than before and you know that your 
previous perception of sugar was truc. Sometimes, however, 
it happens that while looking for sugar, you find some 
white powdered substance and put a pinch of it into your 
mouth under the impression that it is sugar. But to your 
utter surprise and disappointment, you find that it is salt 
and not sugar. Here then we see that the truth and falsity 
of knowledge consist respectively in its correspondence and 
non-correspondencc to facts. But the test of its truth or 
falsity consists in inference from the success or failure 
of our practical activities in relation to its object (pravr:ti- 
samarthya or ‘pravrttivisamvada). True knowledge leads to 
successful practical activity, while false knowledge ends in 
failure and disappointment.! 


e 2. Perception 


In Western logic the problem of perception as a source 
of knowledge has not been properly discussed. The reason 
probably is this. We generally believe, that what is given 


1 Fora detailed account of the nature and forms of knowledge, and 
the tests of truth and error, vide S. C. Chatterjee, The Nyàya Theorg of 


Kaowledige, Chaps. II, V. 


* 
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in perception must be true. Ordinarily, no man questions 
the truth of what he perceives by his senses. So it is 
thoughe that it is unnecessary, if not ridiculous, to examine 
the validity of perception, or to determine the conditions of 
perception asa source. of valid knowledge. Indian thinkers 
are more critical than dogmatic in this respect, and make a 
thorough examination of perception in almost the same way 
-as Western logicians discuss the problem of inference. 


(i) Definition of Perception 


In logic perception is to be regarded as a form of true 
Perception is a defi- ei : 25 1 : 
Mis amd tus corni cognition. Taking it in this sense, some 
tion of objects pro- Naiya&yikas define perception as a 
duced by sensc.object 


contact, definite cognition which is produced by 
sense-object contact and is true or uncerring.! The percep- 
tion of the table before me is due to the contact of my eyes 
with the table, and I am definite that the object is a table. 
The perception of a distant figure as either a man or a post 
is a doubtful and indefinite cognition, and, therefore, not a 
true percepticn. The perception of a snake in a piece of 
rope is definite but false; and so it is different from valid 


perception. 


The difinition of perception as a cognition due to the stimu- 
eee peer : lation of our sense organs by the perceived 
érception is that it is Object is generally accepted by us. It is 

mmediate cognition. accepted also by many systems of philo- 

sophy, Indian and Western. Some Naiya- 

yikas, the Vedantins and others, however, regect it on the ground 
that there may be perception without sense-object contact. God, 

we are told, perceives all things, but has no senses. When I 

see a snake in a rope, there is really nosnake to come in contact 

with my eyes. Mental states like the feelings of pleasure and 
pain are directly cognised or perceived by us without the help of 
any sense organ. All this shows that sense-object contact is not 
«ommon to, and cannot, therefore, be a defining character of, 


i Nyäya- suira, 1,1. 4. 
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perceptions. What, however, is really common to, and distinc- 
tive of, all perceptions is a feeling of directness or immediacy of 
the knowledge given by them. We are said to perceive an 
object, if and when we know it directly, i.e., without taking the 
help of previous knowledge or any reasoning procsss (jüana- 
karanaka) If at midday you turn your eyes overhead, you see 
the sun directly, and not by means of any process of inference 
or reasoning. There is neither any necessity nor any time for 
you to think and reason before the perception of the sun arises 
in your mind. So some Indian logicians propose to define 
perception as immediate cognition isaksat pratiti), although 


they admit that perception is in almost all cases conditioned by 
sense-object contact. 1 


(ii) Classification of Perception? 


There are different ways of classifying perception. First, 
we have the distinction between laukika 
— Re EDE OREN or ordinary and alaukika or extraordinary 
perceptions. This distinction depends 
on the way in which the senses come in contact with their 
objects. We have laukika perception when there is the 
usual sense-contact with objects present to sense. In alau- 
kika perception, however, the object is such as is not ordi- 
narily present to sense, but is conveyed to sense througb an 
unusal medium. Perception, again is of two kinds, namely, 
external (bahya) and internal ( manasa ). 
aii iM inter- The former is due to the external senses 
of sight hearing, touch, taste and smell. 
The latter is brought about by the mind’s contact with psy- 
chical/states and processes. Thus we have six kinds of 
laukika or ordinary perceptions, viz., the visual ( caksuga ) 
auditory ( Srautra ) tactual ( sparéana ), gustatory ( rasana ), 
olfactory ( ghrapaja ) and the internal or mental ( manasa ) 
perception, Alaukika or extraordinary perception is of three 
kinds, viz., simanyalaksana, and jiianalaksana and yogaja. 
1 Vide Tarkabhasa, p. 5; Siddantamuktavels, pp. 235-36; Tattea— 


cinidmans i. pp. 539-43, 552. 
~ 2. Vide Bhagapariccheda and Mukiavals, 52, 
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According to the Nyáya ( alsothe Vaifesika Muimarhsa. 


and Jaina), there are six organs of 
The six organs of 


Bübwisdge a. the knowledge. Of these five are external 
five external senses and one is internal. The five 
and the internal sense 


external 
manas. 


senses are the organs of smell (gshrina ) 
taste ( rasan& ), sight ( caksub ), touch ( tvak ^», and hearing 
($rotra) These Perceive respectively the physical qualities 
of smell, taste, colour, touch and sound. They are physical 
in nature and each of them is constituted by that very same 
Physical element whose qualities are sensed by it. This seems 
to be suggested by the fact that in many cases we use the 
same name for both the sense organ and the physical quality 
sensed by it. It is probably based on the 


principle that only 
like can perceive like. 


Mind ( manas )is the internal 


organ 
which perceives such qualities of the soul as desire | iccha ) 
aversion (dvesa) striving or willing | prayatna |, pleasure 


(sukha), pain ( dubkha ) and cognition. It is not made of 
the meterial elements (bhütas) like the external senses. [t 
is not limited to the knowledge of any particular class of 
things or qualities but functions as a central and common 
organ in all kinds of knowledge. The Nyāya view of mind 
as an ‘internal sense” ( antarindriya ) is accepted by the 
VaiSesikas, the Sankhyas, the Mimiarhsakas and others. But 
some Vedantins criticize and reject the Nyāya view of mind 
as an ‘inner sense’. 


(iii) Extraordinary Perception ! 


Alaukika or extraordinary perception is of three kinds. 


The first is called simanyalaksana. when 
kinds — — we ask whether all men are mortal, the 


all men in the past, present and future, 
But such a query presupposes some knowledge of the class of 


1 Op. eit., 63-65. For a fuller account, vide S. C. Chatterjee, The 
Ny@ya Theory of Knowledge Ch. X. 
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men. But the question is: How do we know the whole class 
of men? We cannot know it by ordinary perception, since all 
men cannot be physically present to our senses. Yet we must 
somehow know all men. The Naiyüyika explains this know- 
ledge of the class by extraordinary perception, in which the 
class men is presented through the class essence or the 
universal *manhood". When I perceive a man as man, I do 
perceive the manhood in him; otherwise I cannot directly 
recognize him as man. Now this direct knowledge or percep- 
tion of the universal manhood is the medium through which I 
perceive all men or the class of men. To perceive manhood is 
ro perceive all men so far as they are possessed of the universal 
“manhood”. In short, to perceive manhood is to perceive all 
men as the individuals in which the universal “manhood” 
inheres. This perception of the class of men, being due to the 
perception of the universal (samünya), is called sámanya- 
laksana perception and is marked off as extraordinary (alaukika) 
on account of its obvious difference trom our ordinary 
perceptions. 


The second kind of extraordinary perception is called 
— jüsnalaksapa. We often use such ex- 
— — "ompli. Pressions as "ice looks cold’, "the stone 
— o looks hard", *the grass looks soft", and 
so forth. This means that the coldness 
of ice, the hardness of a stone, the softness of luxuriant 
$rass are perceived by us with our eyes. But the question 
ist How can the eyes perceive touch qualities, like hardness 
and softness, which can ordinarily be sensed only by the sense 
of touch ? Among Western psychologists, Wundt, Ward and 
Stout explain such perceptions by ‘“‘complication’’,’ a process 
by which sensations or perceptions of different senses become 
so closely associated as to become integral parts of a single 
perception. Similarly, when on seeing something one says, 
"I see a piece of fragrant sandalwood”, one has a perception 
of its fragrance by means of one's eyes. How can we explain 
tliis visual perception of fragrance which can be ordinarily 
sensed only by the sense of smell? The Naiyayika says that 
here our past olfactory experience of fragrance as closely asso- 
ciated with the visual appearance of sandalwood ‘since every 
time we smelt it we saw its colour, unless that was in a dark 
rGom) is vividly revived and brings about the present visual per- 
céption of fragrance simultaneously with that of its colour. This 
l Vide Stout, Manual of Paych logy, p. 102; Wundt, Human and | 
An mal :Paychology,po. 285-85 ; Ward, Ariicle“Psychology.” Encuclopaeda 


| . 9th ed., Vol. XX, p. 57. Cf. Woodworth, Peychology. 9th ed., 
Brit s here perception SP the. smell of roses shut in a glass-case and 


LATE through the glass is cited as an example of hallucination, 





we 
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present perception of fragrance, being due to the revived past 
knowledge of fragrance (saurabhajndna), has been called 
jüanslaksapa perception, which is also extraordinary in the 
sense that it is brought about by a sense organ which is not 
ordinarily capable of perceiving fragrance. The Naiyayikas also 
explain illusion, e. Z., of a snake in a rope, as a case of 

jánalaksana perception. 
- The third kind of extraordinary perception is called yogaja. 
SEL a = Et is the intuitive perception of all 
— ae — Aer objects — past and future, hidden and 
J infinitesimal—by one who possesses some 






tion gins. 
MUS cS supernatural power generated in the mind 
— by -devout meditation (yogabhyasa) In the case of those who 
shave attained spiritual perfection (yukta), such intuitive know- 


ledge of all objects is constant and spontaneous. In the case of 
others who are on the way to perfection (yufijaina), it requires 
the help of concentration as an auxiliary condition. 


(iv) Three Modes of Ordinary Perception’ 


According to another classification, ordinary perception 
opta i Age ca is of two kinds, namely, nirvikalpaka or 
modes "of ordinary. the indeterminate and savikalpaka or 
perception. | the determinate. Here the principle of 
classification is the more or less developed 
character of perceptual knowledge. To these two we may add 
pratyabhijüa or recognition. Keeping in view the nature of 
perception, the Naiy&yikas distinguish thus between three modes 
of ordinary perception. Extraordinary perception is always 
determinate, since it is definite and explicit knowledge. 


Nirvikalpaka or indeterminate perception is the primary 
(ri aad E cognition of an object and its diverse 
The first is. nirvi- characters without any judgment to inter- 

kalpaka, which is cog- relate chem. Suppose you look at an 


nition ` of things | : 
without- any explicit Orange placed on the other side of your | 
interrelation or.char- table. Immediately after the first glance, . 









acterization. —— or after the first moment of contact 
siti. woe * between your eyes and the object, you , 
bbs xxu ah Ea et. s bey — | 
|. 4 Vidé Nyaya-bhagya and Tatp 1.1.4: Tarkebhayd, p. 5S7 





m E bes: di i T n ih 
gus Eon Phe 5 acc. b: e i$ sly ego^o wn s, 


- > d 


* 
i gez 
Bigs 





THE NYAYA PHILOSOPHY 179 


apprehend something, its colour, shape, etc., along with a general 
character called orangeness. Bat ar first sight, you do not think 
of it as yellow or round, or as an orange. This kind of prim iry 
perception is called indeterminate perception. Suppose on the 
first day of your examination you enter the bath room engrossed 
in thinking about the possible questions and their answers. [t 
is not unlikely that you may finish your bath withour thinking 
of the water used by you as water, as cold, etc. Yet it cannot 
b2 said that you did not perceive the water. Bat fora very 
real perception of it, your act of bathing cannot be explained. 
This perception of water andits characters, without any thought 


or judgment of ic as water, as liquid, as cold, etc., is the nirvi-- 


kalpaka or inderminate perception of it. 


.Savikalpaka perception is the cognition of an object as | 


_ possessed of some character. While nirvi- 

The second is eim kalpaka is the cognition of the existence 

CR DAE, (10 *— ids ofa thing as such, savikalpaka may be 
possessed of some said to b» the recognition of its nature. 
character, Thus when, looking at the orange, I judge 
within mys “this is an orange", “this 

is round, red, etc". Ido not only cognise the unrelated ele- 


ments as such, but also explicitly relate them. Here the existent. 


fact, tis, becomes the subject of proposition and orangeness, 
etc. are related to it as predicates. Thus we may say that 
nirvikalpaka is an indeterminate apprehension, and savikalpaka 
a determinate, predicative judgment. There cold nor be any 
savikalpaka perception of an object without a previous nirvi- 
kalpaka perception of it. Unless we first knew the unrelated 
elements as such, we could nor possibly know them as related. 
Ualess T first perceive water, coldness, liquidity, etc., I cannot 
.come to know it 4s water or as cold, or as liquid, etc. . 


Pratyabhijfia is recognition in its literal meaning. It isa 
re-cognition of some object, i.e. a cogni- 


tion of it as that which was cojnised 
The third is pratya- 


‘Dhijni, which is the before. In it we know immediately that 
se * .* * - . 
cognition of aa object the thing which we now. cognise is the same 


as what Was cognised asthat which was cognised before, as when 
before, i * 


one says: “This must be the same man 
who helped me into the tram.-car yester- 







act ic and hold very different views. 
N : ^ A^ > "A ^" 
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3. Inference 


(i) Definition of Inference 


After perception comes anumana or inference. Anumàna 
(anu —after, mana— knowledge) literally means a cognition or 
knowledge which follows someother knowledge. Take the 

following ilustrations: “The hill is 
——— E ons fiery, because it smokes and wharever 
something not by ob- smokes is fiery ; "Devadatta is mortal, 
because he is a man, and all mien are 
oad ovada re- mortal.” In the first Example, we 

pass trom the perception of smoke in the 
hill to the knowledge of the existence of fire ‘in it, on the 
ground of our previous knowledge of the universal relation 
between smoke and fire. In the second example, we know 
the mortality of Devadatta which is not now perceived, -from 
the presence of manhood in him. Thus we see that inference 
is a process of reasoning | in whjch we pass from the appre- 
hension of some mark (liga) to that of something else, by 
virtue of a relation of invariable concomitance (vyapti) 
between the: two. As Dr. B. N. Sesl.puts it: “Anumāna: 
(inference! is the process of ascertaining, not by 'perception or 
direct observation, but through the instrumentality or medium. 
of a mark, that à thing possesses a certain character."'! 


i 


(ii) The constituents of Inference? 


From the definition of inference it will appear that an 
Inference has three inference must have as its constituents 


terms and at’ least three terms and at teast three proposi- 
no propositione. tions. In inference we arrive at the 


knowledge of some character of a thing through the 


7 


| The Poritive Sc$snces of the Ancient Riga, p. 250, 
* Vie Mii, 66-67. T EP as 
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knowledge of some mark and that of its universal relation 
to the inferred character. Thus in the above inference of 
fire we know the unperceived fire in the hill through the 
perception of smoke in it and the knowledge of an invariable 
relation between smoke and fire. There is, first, the know- 
ledge or apprehension of smoke as a mark in the hill. 
Secondly, there is a recollection of the relation of invariable 
concomitance between smoke and fire, as we have observed 
it in the past. Thirdly, we have the resulting knowledge of 
the existence of the unperceived fire in the hill. Now in this 
inference the hill is the paksa (minor term), since it is the 
subject under consideration in the course ofthe inferential 
reasoning. Fire is the sadhya (major 
Paks: is the minor DN : | : : ' 
term, sadhyathe major term), as that is something which we 
Vei rae o ii e want to prove or establish in relation to 
mana or inference, the hil by means of this inference. 
Smoke is the lifga (middle term), as it 
is the mark or sign which indicates the presence of fire. It 
is also called the hetu or sadhana, i.e. the reason or ground 
of inference. Thus corresponding to the minor, major and 
middle terms of the syllogism, inference, in Indian logic, 
contains three terms, namely, paksa, sádhya, and hetu. The 
paksa is the subject with which we are concerned in any 
inference. The sddhya is the object which we want to know 
in relation to the paksa or the inferable character of the 
paksa. The hetu is the reason for our relating the südhya 
to the paksa. It is the ground of our knowledge of the 
-südhya as related to the paksa. 





In order of the events which take place when a certain 

Tho (Bros siepe * thinker is inferring; the first step in 

PE MORE in an in- inference is the apprehension of the 

hetu (smoke) in the paksa (hill), rhe 

 -second, recollection of the universal relation between hetu 

-and sadhya (smoke and fire) and the last is the cognition 
» 
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of the sadhya (fire) as related to the paksa (hill. But as 
a matter of formal statement or verbal expression, the first 
step in inference is the predication of the sadhya with regard 
.to the paksa, e.g, “The hill is fiery." The second is the 
affirmation of the hetu as related to the paksa, e.g., "Because 
Fthe,+hill isísmoky." The third is the affirmation of the hetu- 
as invariably related to the südhya, e. g., “Wherever there 
is smoke, there is fire, as in the kitchen." Thus in inference 
.we must have at least three propositions, all of which are 
categorical and one must be affirmative and the others may be 
affirmative or negative. The first proposition corresponds 
.to the conclusion of the syllogism, the second to the minor 
_ premise, and the third to the major premise. Thus inference, 
_in Indian logic, may be said to be a syllogism consisting of 
j three categorical propositions. But the order of the proposi- 
tions is reversed in Indian logic, in so far as it puts the con- 
_ clusion of the syllogism first, and its usual major premise last, 
. An the formal statement of an inference. 


Indian logicians are agreed that so far as inference is 

Indian and Western Svürtha or for oneself. it requires ne 

- forms ofthe syllogism. formal statement by way of a number 

~ of propositions. It is only in the case of inference which is 

"^ parürtha, i.e. meant to prove or demonstrate some truth, 

* that we require to state an inference in the form of a rigorous 

- chain of argument without any gap. This is the logical forne- 
ofan an inference. We may say that in Indian logic inference 
‘corresponds roughly, in respect of its form. to the categorical 
syllogism of Western logic. But there are certain important 

- differences between the Indian and Western forms of the 
+ syllogism. In Western logic, the syllogism is generally stated 
~- inthe form of three propositions, of which the first is the 
— ajor premise, the second - is the. minor premise, and the 
jJ TW T^ ic conclusion. -Acco: to the Naiyüyikas, howe ver.. 
— en AA TR ( — , must be stated in the for m: 


eS PO hss. i] E EL ^ 
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of five propositions, called its avayavas or members. These 
arc pratijfia, hetu, udahara"a, upanaya, and nigamana.' The 
five-membered syllogism may be thus illustrated : 


(1) Ram is mortal (pratijfia) ; 
(2) Because he is a man (hetu) ; 


(3) All men are mortal, e. g., Socrates, Kant, Hegel 
(udaharapa) ; 


(4) Ram also is a man (upanaya) ; 


(5) Therefore he is mortal (nigamana . 


The pratijfla is the first proposition, which asserts some- 
thing. The hetu is the second proposition, which states the 
reason for this assertion. The udaharana is the universal 
proposition, showing the connection between the reason and 
the asserted fact, as supported by known instances. Upanaya 
is the application of the universal proposition to the present 

ease. Nigamana is the conclusion which follows from the 
preceding propositions. * 


(iii) The Grounds of Inference" 


Now we come to the consideration of vyapti or invariable 
VAR. Catia es oS concomitance between the middle term and 
ons of an inierence, the major term, which is the logical ground 
of inference. In inference our knowledge 

ef the südhya (fire) as related to the pakga (hill) depends on the 


1 Vice fT'arbabAaga, pp. 48-49. For a critical discussionof the logical 
- form of inference, cide S. C, Chatterjec, The Nyövo Theory cf Hucwledge, 
“Ch, XII. : 


2 The Mim msakas and the VYecintins hold that the first three or 
the last three propositions suffice for inference. 


3 Wide Torkabhasa, pp, 7 f.; TarbasogroAo, pp. 431. ; Bhajaparieckeda 
and Afult3esli, pp. 137-38 ; Sarvadarsan Ch. II ; Poribhàaga, Ch. If. 
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previous knowledge of the hetu (smoke as connected with the 
pakşa on the one hand, and universally related to the sidhya on 
the other. We infer that there is fire in the hill,- because we 
see that there is smoke in the hill and know that smoka is 
always accompanied by fire. It appears, therefore, thit an 
inference has two conditions. The first is a cognition of the 
hetu or middle term (smoke) in the paksa or minor term (the 
hill). The second is the relation of invariable concomitance 
between the middle and the major term. That there is fire in 
the hill is a conclusion which we can justify only if we know 
that there is an invariable concomitance between the hill smoke 
and fire. This relation of invariable concomitance between the 
Sod b the to eins! hetu and the sadhya, or the middle term 
condition of inference. Nd the major term of inference is techni- 
cally called vyapti, and is regarded as the 
logical ground of inference, since it guarantees the truth of the 
conclusion. So the questions we are to consider now. are s 
What is vyapti? How is vyāpti known by us? 

With regard to the first question, we have to say that vyapti 
literally means the state of pervasion. It 
implies a correlation between two facts. of 
which one is pervaded (vyapya), and the 
other pervades (vyapaka) A fact is said to pervade another 
when it always accompanies the orher. A fact is said to be 
pervaded by another when it is always accompained by the other. 
In this sense smoke is pervaded by fire since it is always 
accompanied by fire, or all smoky objects are fiery. But while 
all smoky objects are fiery, all fiery objects are not smoky, e.g., 
the red-hot iron ball. A vyapri between terms of unequal exten- 
sion, such as smoke and fire, is called asamavyapti or visama- 
vyapti. Itisa relation of non-equipollent concomitance between 
two terms, from one of which we may infer the other, but nor 
vice versa. We may infer fire from smoke, but not smoke from 
fire. As distinguished from this, a vyapti between two terms 
of equal extension is called samavyüpti or equipollent con- 
comitance. Here the vyapti holds between two terms which are 
co-extensive, so that we may infer either of them from the other, 
e.g., 'nameable' and *knowable'. Whatever is nameable is 
knowable, and vice versa, | 

For any inference the minimum condition is some kind of 
vyüpti between the middle and the major term. This satisfies 
the fundamental law of syllogistic inference that one of the 
premises must be universal. Now the vyapti between the 


There are two kinis 
of vyáapti, 


middle and the major term means generally a relation of co- 


' 
af 
"t 
LI 


existence (sáhacarya) between the two, e.g. ‘Wherever there 
issmoke, there is fire." Every case of co-existence, however, 
is not a case of vyapti. In many instances fire may co-exist 
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with smoke. Still there is no vya4pti or universal relation 
between fire and smoke, since there may be fire without smoke. 
The reason is that in such cases the relation of co-existence is 
dependent on certain conditions (upadhi) other than the terms 
related. Thus the presence of smoke in fire is conditioined by 
wet fuel (ardrendhana). So we are to say that vyapti is that 

— . relation ofco-existence between the middle 

yupi is an invarti- : . — 

ab’e andunconditiona} and the major term which is independent 


rela'ion of concomit—- Of all conditions. It is an invariable and 
— — the unconditional relation of concomitance 
sph ge © mor (niyata anaupadhika sambandha) between 


the middle and the major term. 
The second question is: How is vyüpti known ? How do 
Giffecentmeiioasar "e eee universal. proposition like “all 

asceriaining vylipti. smoky objects are fiery", or "all men are 

mortal’? This is the problem of induc- 
tion. For the Cárvakas, who are radical empiricists, there is 
no problem, because there is no inference as a source of true 
knowledge. All the other systems of Indian philosophy which 
admit the validity of inference try to slove this problem in some 
way or other. The Buddhists base the — of ho ds m 
= propossitions on the pricipales of causality 
[he Buddhist method. 2nd essential endentity, which they regard 


as a priori and necessary principles of liuman thought and 
action. If two thnig are related as cause and effect, we know 
that they are universally related, for there cannot be any effect 
without its cause. To determine the causal relation between 
them, the Buddhists adopt the method of ;3?cakaáragi which ts 
as fllows: (a) neither the cause nor the effect is perceived 
(bı the causeis pereived, (c) immediately, ihe —ffect is perceived. 
(d) the cause disapcvears le) immediately, the effect disappears 
Similarly, if two things are essentially identical, (i.e., possess a 
common essence) tshey must be universally related. All men 
are animals, becaue animality belongs to the essence of both, 
and men without animality will not be men. 
The Vedantins hold that vyapti or the universal proposition 
is the result of an induction by simple 
The Vedüntin' enumeration. It is derived from the 
m :thod. uncontradicted experience of agreement in 
presence between two things. When we 
find that two things go together orco-exist, and that there is no 
exception to their relation (vyabhicárüdar$ane sati sahacaradar- 
áanam) we may take them as univarsally related. 
The Naiyüyikas agree with the Ved&ntins in holding that 
vyüpti is established by the uncontradicted experience of the 
relation between two things, and not on any a priori principle 
like causality or essential identity. Thzy, however, go further 
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tham the Vedaántins and supplement uncontradicted experience 
of the relation bet ween two facts by tarka or indirect proof and by 


* ., samanyalaksana perception. The Nyaya 

which nohan 9d method of inductionor generalisation may 
be analysed into the following steps: First 

we observe that there isa relation of agreement in presence 
fanvaya) between two things, or that in all 

(a) anvaya, cases in. which one is present, the other 
also is present, e. g., wherever there is 

smoke, there is fire. Secondly, we see that there is uniform 
agrcement in absence (vyatireka) between them, e.g., wherever 
there is no fire, there is no smoke. These 
two steps taken together correspond very 
well to Mill's Joint Method of Agreement in presence and in 
absence. Thirdly, we do not observe any contrary instance in 


which one of them is present without the 
other ‘vyabhicaragraha). From this we 
may concludethat there must be a natural relation of invariable 
concomitance between the two things. 


(t) vyatireka, 
(fe) vyabhicaragraha. 


Still we cannot be sure if the relation in question is uncon- 
ditional or free from upadhis, which a real vyapti must be. 
Hence the fourth step of the inductive method is elemination of 

upadhis or conditions on whichthe relation 

(d) upadhinirasa, may possible be dependent (upadhinirasa). 

I put on the switch and there is light: if 

I do not, there is no light. From this if anybody concludes 
that there is a vyüpti or invariable relation between switching 
en and lighting the room, thenhe would commit the mistake of 
ignoring the upadhi or condition, viz., the electric current, in the 
presence of which alone there can be light. This upadhi, viz., 
electric current, must be present when there is light, bur it 
may not be present wherever there is switching on. So an 
upadhi is defined asa term which is co-extensive with the 
major (sádhyasamavyàapta: but not with the middle term of am 
inference (avydptasadhana). Taking the stock example, when 
ene infers the existence of smoke from fire, one relics on the 
conditional relation of fire to smoke, since fire is attended with 
smoke on the condition of its being fire from ‘‘wet fuel".* It 
will be seen here that the condition “wet fuel” is always 
related to the major term “smoky”, but not so related to the 
middle term "fire", as there are cases of fire without “wet 
| . Hence to eliminate the suspected conditions of an 
_ * The inference is like this: Whatever is fiery is smoky; X is 

— Bery j thercfore. X is smoky,” Here the conclusion is contradicted by the 
red-hot iron ball, lighting, etc. The reason is that the relation of the 
bi | lo ihe major “smoky” is conditional on its cing fiery 
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invariable relation between two things we must make repeated 
ebservation (bhüuyodaréana) of their agreement in presence and 


in a ce under varying circumstances. If in the course of 


this process we see that there is no material circumstance 


ich is present or absent just when the major term is present 
er absent, we are to understand that its concomitance with 
the middle term is unconditional. In this way we can exclude 
all the suspected conditions of a relation of invariable conco- 
mitance between the middle and the major term and say that 
it is a relation of vyapti or invariable and unconditional con- 
comitance. 

But there is still room for a sceptical doubt about the vyapti 
er universal proposition thus arrived at. It may be urged by a 
sceptic like Hume or the Carvaka that so far as our past and 
present experience is concerned, there is no exception to the 
uniform relation of concomitance between smoke and fire. 
But there is no knowing whether this relation hold good in 
distant regions, like the planets, or will hold good in the remote 


future. To end this sceptical doubt, the Naiyayikas try next te 


() tarka fortify the inducticn by tarka. The pro- 
position “all smoky objects are fiery" 
may be indirectly proved by a tarka like this: Tf this proposi- 


tion is false, then its contradictory, “‘some smoky objects are 


not fiery", must be true. This means that there may be smoke 
without fire. But this supposition is contradicted by the law of 
universal causation, for to say that there may be smoke 
without fire is just to say that there may be an effect without 
a Cause (since fire is the only known cause of smoke). If any 
ene has the obstinacy to say that sometimes there may be 
effects without causes, he must be silenced by reference to the 
practical contradictions (vyaghata) involved in his position. If 


there can be an effect without a cause, why seek for fire te 


smoke your cigar or to cook our food ? This process of indirect 
proof in the Nyaya may be said to correspond roughly to the 
of reductio ad absurdum in Western logic. 
Although the Naiyàyikas take great pains to establish 
t^. cümünyalak vyapti or universal proposition on the 
perception. j4'953423. eround of the observation of particular 
facts, still they feel that a generalisation 
from particulars as mere particulars cannot give us that certain- 
ty which we claim when we lay down a general propositiom 
like “al!l men are mortal". The proposition “all crows are black 
is not so certain as the proposition ‘all men are mortal”. We 
find it less difficult to think of a crow which is not black, cham 
a0 think of a man who is not mortal. Just as a cuckoo may be 
black or grey and spotted, so crows may be black or dark, grey 
er brown We cannot, however, seriously and honestly think ef 
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ourselves as immortal, and regulate our practical activities ac- 
cordingly. Why this difference in the sense of security or cer- 
tainty 7 The answer that naturally suggests itself and that not 
unreasonably is that while there is nothing in the nature of a 
crow to prevent it from being grey or brown, there seems to be 
something in the nature of man that makes him mortal. We 
say that all crows are black, not because they cannot be other- 
wise, but because they happen to be so. as far as we have seen. 
On the other hand, we say that all men are mortal because they 
are men, i.e., because they possess some essential nature, man- 
hood, which is related to mortality. This becomes clear when 
we say that “A, B, C are mortal, not because they are A, B. C 
but because they are men”. It follows from this that an induc- 
tive generalisation must be ultimately based on the knowledge 
Of the essntial nature of things, i.e., the class-essence or the 
universal in them. Hence it is that the Naiyüyikas finally 
establish an induction by samanyalaksana perception.* They 
hold that a universal proposition like “all men are mortal". or 
"all smoky objects are fiery", must be due to the perception 
Of the universal *manhood" as related to "mortality". or that 
Of "smokeness" as related to “fireness’’. It is only when we 
Perceive *"manhood" as related to mortality that we can sav 
that all men are mortal, for to perceive “manhood” is to per- 
-awe all men so far as they are man-as-such, and not this or 
that man. So we may say that the essence of induction is not 
an inference of the form “some men are mortal ; therefore, all 
men are mortal". This is not a logically valid inference, be- 
cause there is an obvious illicit distribution of the subject term 
men. On the other hand, induction isa process of generalisation 
from the particulars of experience through the knowlede of the 
classessences or universals underlying such particulars.” 


lv) "The Classification of Inference 


As we have seen before, inference is, in Indian logic, a_ 
-combined deductive-inductive reasoning consisting of at least 
three categorical propositions. All inferences are thus pure 
'syllogisms of the categorical type which are at once formally 

- valid and materially true. Hence we have not here a 
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classif.cation of inferences into deductive and  inductive 
immediate and mediate, syllogistic and non-syllogistic, pure 
and mixed types. The Naiyayikas give us three different 
classifications of inferences which we shall now consider. 


According to the first classification, inference is of two 
— — kinds, namely, svartha and parartha. 
of ca irtha according This is a psychological classification 
self hs — gs CE 7U*-- which has in view the use or purpose 
which an inference serves. An inference 
may be intended either for the acquisition of some knowledge 
on our part or for the demonstration of a known truth to 
other persons. In the first case we have svarthanumana or 
inference for oneself. In the second, we have pararthanu- 
mana or inference meant for others. The first is illustrated 
by a man who first perceives a mass of smoke in the hill, then 
remembers that there is a universal relation berwe2n smoke 
and fire, and finally infers that there is fire in the hill. On 
the other hand, an inference is parártha when in making it a 
man aims at proving or demonstrating the truth of the con- 
clusion to other men. This is illustrated when a man, having 
inferred or known the existence of fire in a hill tries to 
convince another man who doubts or questions the truth of 
his knowledge, and argues like this : “The hill must be fiery ; 
becausc it smokes ; and whatever is smoky is fiery e. g. the 
kitchen : so also the hill is smoky ; therefore, it is fiery.''! 


- 
According to another classification, we have three kinds 


]t is  pürvavat or : ale — — 
Sesavat, according as of inference, namely, pürvavat, Sesa 


it passes frem cause and samianyatodrsta.* This classification 
to effect, cr from effect | P 
to cause. has reference to the nature of the vyüpti 


er universal relation between the middle and the major 


_ d Vide Taskasafgraha, pp. 46-49. 
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term. While pürvavat and Sesavat inferences are based em 
causal uniformity, the last is based on non-causal uniformity. 
A cause is defined as the invariable and unconditional antece- 
dent of an effect. Conversely, an effect is the invariable and 
unconditional consequent of a cause. Accordingly, a pürvavat 
inference is that in which we infer the unperceived effect 
from a perceived cause, e. g. the inference of future rain from 
the appearance of dark heavy clouds in the sky. A $esavat 
inference is that in which we infer the unperceived cause from 
a perceived effect, e. g. the inference of past rain from the 
swift muddy current of the river. In these two kinds of 
inference, the vyapti or universal relation between the middle 
and the major term is a uniform relation of causality between 
them. They are thus dependent on what is known as 
"scientific induction." In samanyatodysta inference, how- 
ever, the vyapti or universal relation between the middle and 

Iis sminyetodnta the major term does not depend on a 


when based on certain causal uniformity. The middle term is 
observed points of 


general similarity be- elated to the major neither as a cause - 


tween objects of ex- nor asan effect. We infer the one from 
perience. 

the other not because we know them to 
be causally connected, but because they are uniformly related 
in our experience. This is illustrated when, on seeing the 
different positions of the moon at long intervals, we ‘infer 


that it moves, although the motion might not Have been - 


perceived by us. In the case of other things, whenever we 
perceive change of position, we perceive motion also. From 
this we infer motion in the moon, although the movement 
ofthe planet is not perceived. Similarly, we may infer the 
cloven hoof of an unknown animal simply by seeing its horns. 
These inferences depend not on a causal connection, but on 
-certain observed points of general similarity between different 


— numi an ee "I 
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i2 —— P: 25 Tarkasangraha and Tarkand pi pp. 35-36 
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ebject of experience. Samanyatodrsta inference js thus 
similar to analogical argument. ! 


A third classification gives us the three kinds of kevalanvayi 
kevalavyatireki and anvayavyatireki in- 
inference is called ferences.* This classification is more logi- 
kevalanvayi when cal in as much as it is based on the nature 
one Shiai „middie “of the induction by which we get the 
c is only de i A : 
positively related tọ knowledge of vyapti, on which inferences 
the major term. depend. An inference is called kevalan- 
vayi when it is based on a middle term 
which is only positively related to the major term. Hence the 
knowledge of vyapti between the middle and the major term is 
arrived at only through the method of agreement in presence 
(anvaya), since there is no negative instance of their agreement 
im absence. This is illustrated by the following inference : 


All knowable objects are nameable : 
The pot is a knowable object ; 
Therefore the pot is nameable. 


In this inference the major premise is a universal affirmative 
proposition in which the predicate *nameable" is affirmed of 
all knowable objects. It is not really possible for us to deny 
the predicate with regard to the subject and say that here is a 
knowable object which is not nameable, because we have at 
least to speak of it as an object. The minor premise and 
the conclusion of this inference are also universal affirmative 
propositions and cannot be otherwise. Hence, in its logical 
form, this inference is a syllogism of the first mood of the first 
figure, technically called Barbara. 


A kevalavyatireki interence is that in which the middle term 
s is only negatively related to the major 
Itis at h Vi eic term. It depends on a vyāpti between the 
die minea y re. absence of the major term and that of the 
lated to the major. middle term.. Accordingly, the knowledge 
ATEM "Sab of vyápti is here arrived at only through 
the method of agreement in absence (vyatireka), since there is 


no positive instance. of agreement in presence between the 
T " * 


1 According to another interpretation, purvavat inference is that 
which is based on previous experience of the concomitance between two 
lings and Sesavat is sesa or inference by elimination, e.g. sound is a - 
hv base ea dt cannot be a substance or an activity or anything else. 
x Yid le Tarkasafgraha, pp. 51-52, Bhàyaparichheda and Muktavalj 
PP. 142- " m " * M dc 6 » ' an 
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middle and the major term excepting the minor term. This je 
illustrated thus bv the Naivávyikas : 
What is nor different from other-elements has no smell : 
The earth has smell : 
Therefore the earth is different-from-other-elements. ! 


In this inference the major premise is a universal negative 
proposition in which the predicate or the middle term “‘smell!’” 
is denied of the subject or the negative of the major term 
"different-from-other-elements". It is not possible for us to 
affirm the predicate "smell" of any other subject excepting 
the earth which is the minor term of the inference. Hence 
the only way in which we can relate the middle to the major 
is the negative way of saying that “what is not different from 
the other elements has no smell." Hence the major premise 
is a universal negative proposition arrived at only through the 
method of agreement in absence between the major and the 
middle term. The minor premise is an affirmative proposition. 
But although one of the premises is negative, the conclusion is 
affirmative, which is against the general canons of the syllogism 
in Formal Logic. Hence we are to say that this inference is 
not any of the valid moods of syllogism recognized by Formal 
Logic, nor should we forcibly convert the conclusion into a 
nagative proposition. But the validity of such an inference has 
been admitted by Bradley as a special case of negative 
reasoning, * 


An inference is called anvayavyatireki when its middie term 

| is both positively and negatively related to 

It is anvavavva'ireki the major term. In it there is a vyüpti or 
soi ecw c P "ang universal relation between the mlddle and 
negatively related to the major term in respect of both their 
the major term. presence and absence. Sothe knowledge 
of the vyapti or the universal proposition is 
based on the Joint Method of agree nent in presence (anvaya)and 
in absence (vyatireka). The universal proposition is affirmative 
when it is the result of the observation of positive instances of 
agreement in presence, and negative when based on the obser- 
vation of negative instances of agreement in absence, between 
the middle and the major term. The difference between the 
universalaffirmative and negative propositions (anvaya and 
vyatirekavyapti is that the subject of the affirmative proposition 


La 


1 Another example of such inference would be : The sun is diferent 
from other planets, since it is stationary, and what is not different frem 
the other planets is not stationary. 


~ LS 


2 Cf. Bradley, Principles of Logie, Vol. 1, pp. 274-83. 
-y j o. P. 224 - 
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becomes predicate and the condradictory of the predicate 
becomes subject in the corresponding negative proposition, 
Hence anvayavyatireki inference may be based on both universal 
affirmative and universal negative propositions. It is illustrated 
in the following pair of inferences : 

(1) All smoky objects are fiery ; 


The hill is smoky ; 
Therefore the hill is fiery. 


(2) No-non fiery object is smoky ; 
The hill is smoky : 
Therefore the hill is fiery. 


(vy) The Fallacies of Inference! 


The fallacies of inference ( hetvabhasa) in Indian logic 
are all material fallacies. So far as the 

acu ih eese logical form of inference is concerned, it 
fallacies. is the same for all inferences. There 
is, strictly speaking, no fallacious form of inference. in logic 
since all inferences must be putin one or other of the valid 
forms. Hence if there is any fallacy of inference, that 
must be due to the material conditions on which the truth 
of the constituent premises depends. It may be observed 
here that in the Aristotelian classification of fallacies into 
those ín dictione and those ertra dictionem there is no 
mention of the formal fallacies of inference like the undistri- 
buted middle, the illicit process of the major or minor term, 
and so forth. The reason for this, as Faton? rightly points 
out, is that “to one trained in the arts of syllogistic reason- 
ing, they are not sufficiently persuasive to find a place even 
among sham arguments" As for Aristotle’s fallacies in 
dictione, i.e., those that occur through the ambiguous use 
of words, they are all included by the Naiyayika among the 
fallacies of chala, fati and nigrahasthana with their numerous 
subdivisions. 

1 Tid: Tarhbasaügraha, pp, 54-60. 

2 General Logic, p. 314, 

13—2124 B 
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In Indian Logic, a material fallacy is technically called 
hetyabhdsa, a word which literally means a hetu or reason 
which appears as, but really is not, a valid reason. The 
material fallacies being ultimately due to such fallacious 
reasons, the Naiyüyikas consider all these as being cases of 

hetvabhasa. According to the Naiyayi- 
— — kas, there are five kinds of material 
fallacies. Taese are (1) Savyabhicüra 
(2) Viruddha, (3) Satpratipaksa, (4) Asiddha, (5) Badhita.' 


The first kind of fallacy is called savyabhicara or the irre- 
gular middle. To illustrate : 


s All bipeds are rational ; 
led : P 
iE a tee Swans are bipeds 
irregular middle Therefore swans are rational. 

The conclusion of this inference is false. But why ? Because 
the middle term ‘biped’ is not uniformly related to the major 
‘rational’ It is related to both rational and non-rational 
creatures. Such a middle term is called savyabhicara or the 
irregular middle. 

The savyabhicüra hetu or the irregular middle is found to 
lead to no one single conclusion, buttodifferent opposite couclu- 
sions. This fallacy occurs when the ostensible middle term 
violates the general rule of inference, namely, that it must be 
universally related to the major term, or that the major term 
must be present in allcases in which the middle is present. 
The savyabhicara middle, however, isnot uniformly concomitant 
with the major term. It is related to both the existence and 
the non-existence of the major term, and is, therefore, also 
called anaiküntika or an inconstant concomitant of the major 
term. Hence from such a middle term we can infer both the 
existence and the non-existence of the major term. To take 
another illustration 3 


All knowable objects are fiery ; 

The hill is knowable ; 

Therefore the hill is fiery ; 
— Here the middle ‘knowable’ is indifferently related to both 
fiery objects like the kitchen, and fireless objects like the 


1 Vids The Nyüya Theory of Knowledge, Ch, XIV, for a detailed 
account of the fallacies. 
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lake. All knowables being thus not fiery, we cannot argue that 
a hill is fiery because it is knowable. Rather, it is as much 
true to say that, for the same reason, the hill is fireless. 
The second kind of fallacy is called viruddha or the contra- 
x EL dictory middle. Take this inference : *Air 
dha or thecóntradio- ^5 eaves use 1t 1s empty." In this 
ey middle. inference the middle term ‘empry.” is con- 
tradictory because it disproves the heavi- 
ness Of air. Thus the viruddha or the 
contradictory middle isone which disprovesthe very proposition 
which it is meant to prove. This happens when rhe ostensible 
middle term, instead of proving the existence of the major, in 
the minor, which is intended by it, proves its non-existence 
therein. Thus to take the Naiyayikas' illustration, if one argues. 
“Sound is eternal, because it is caused," we have a fallacy of 
the viruddha orcontradictory middle. The middle term, ‘caused’ 
does not prove the eternality of sound, but its non-eternality, 
because whatever is caused is non-eternal. The distinction 
between the savyabhicadra and the viruddha is that while the 
former only fails to prove the conclusion, the latter disproves 
it or proves the contradictory proposition. 


The third kind of fallacy is called satpratipaksa or the infer- 
.  entially contradicted middle. This fallacy 
The ss no arises when the ostensible middle term of 
PETI contradicted 2n inference is validly contradicted by 
middle. other middle term which proves the 
non-existence of the major term of the 
first inference. Thus the inference "sound 1s eternal, because it 
is audible" is validly contradicted by another inference like this : 
“sound is mon-eternal, because it is produced like a pot." 
Here the non-existence of eternality (which is the major term 
.of the first inference) is proved by the second inference with its 
middle term 'produced' as against the first inference with its 
middle ‘audible. The distinction between the viruddha and 
the satpratipakasa is that, while in the former the middle itself 
proves the contradictory of itsconclusion, in the latter the con 
tradictory of the conclusion is proved by another inference 
based on another middle term. 
The fourth kind of fallacy is called asiddha or saddhyasama, 
i. e. the unproved middle. The sadhya- 
The fourth is asiddha sama middle is one which is not yer 
ut unproved mid- proved, but requires to be proved, like the 
X sadhya or the major term. This means 
that the sádhyasama middle is not a proved or an established 
fact, but an asiddha or unproved assumption. The fallacy of 
the asiddha occurs when the middle term is wrongly assumed 
in any of the premises, and so cannot be taken to prove the 


à ; 
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truth of the conclusion. Thus when one argues, “the sky-lotus 
is fragrant because it has / etusness in it like a natural lotus.” 
the middle has no /ocus standi, since the sky-lotus is non- 
existent, and is, therefore, asiddha or a merely assumed but 
not proved fact. 


The last kind of fallacy is called badhita or the non-infer- 
entially contradicted middle. It is the 


ne Reig ostensible middle term of an inference, 
inferenially conira- the non-existence of whose major is ascer- 
dicted middle. tained by means of scme oiher prománma 


or source of knowledge. This is illustrated 
by the argument: "Fire is cold, because it is a substance." 
Here ‘coldness’ is the sadhya or major term, and ‘substance’ is 
the middle term. Now the non-existence of coldness, may more, 
the existence of hotness is perceived in fire by our sense of 
touch. So we are to reject the middle ‘substance’ as a con- 
tradicted middle. The fallacy of satpratipaksa, as explained 
before, is different from this fallacy of badhira. because in the 
former one inference iscontradicted by another inference, while 
in the latter an infe ence is contradicted by perception or some 
other non-infereniial source of knowledge. Another example 
of badhita would be: Sugar is sour, be.ause it produces 
acidity. 


4. Upamüna or Comparison 


Upamana is the third source of valid knowledge accept- 
—⸗ ed by the Nyáya. It is the source of 
RU Ing Glass our knowledge of the relation between 
Sie given des- 4 name and things so named or between 
| a word and its denotation (sañjñāsāñjñi- 
sathbandha) We have such knowledge when we are told 
by some authoritative person that a word denotes a class 
of objects of a certain description and then, on the basis. 
of the given description, apply the word to some object or 
objects which fit in with that description, although we 
might not have seen them before. For example, a man, 
who does not know what a gavaya! or wild cow is, may be 
told by a forester that it is an animal like the cow. I€ 


? In some parts of India, the *gavaya' is; more commonly known as 


 milgai. 
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subsequently he happens to me2t with such an animal in 
the forest and knows or recogniz:s it as a gavaya, then his 
knowledge will be dueto upamiána or comparison.! A boy 
who does not know what a jakdaw is, may be told by you 
that it is like a crow, but of bigger sizz and glazy black 
colour. When naxt he seesa jackdaw and says, ‘this must 
be a jackdaw,' we know that he has learnt the denotation 
of the word. To take another example from Dr. L.S. 
Stebbing.* suppose you do not know what “saxophone” 
means. You may be told by a musician : “A saxophone is a 
musical instrument something like a U-shaped trumpet." 
If, on subsequently seeing a saxophone, you are able to give 
its name, it will be clear that you understand what “saxo- 
phone" means. Now, upamina is just this way of knowing 
the denotation of words, or the relation between names and 
the objects denoted by them. The grounds of our knowledge in 
upamana are a given description of the objects to be known 
and a perception of their similarity, etc. to the familiar 
objects mentioned in the description. A man recognizes a 
gavaya as such just when he perceives its similarity ro the 
cow and remembers the description, 'the gavaya is an animal 
resembling the cow."? 


That upamāna or comparison, as explained by the Naiyüyi- 

_ kas, isa distinct source .of valid know- 

Other systems on the ledge, has not been recognized in the 

maureofupamint = other systems of Indian philosophy. The 
Carvakas* contend that upamana is not 

a pram4na at all, since it cannot give us any true knowledge 
about the denotation of words as maintained by the Naiyayikas 
The Buddhist logicians recognize upamana asa form of valid 
knowledge, but they reduce it to perception and testimony, so 
that we do not require a separate source of knowledge like 


Vide T'arkasohgraha, pp. 62-63 

Modern Introduction te Logic, p 13. a 
Vide Nyaya-bhasya, 1.1.6; NyàyamcRjori, pp. 141-42. 

Vide Nydsa-su!, and Bhagya, 2.1.42 
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upamana.* So also, the Vaisesika? and the Sankhya? system 
explain upamina as a form of inference, and therefore, neither 
a distinct type or knowledge nor an independent way of know- 
ing. The jainas* reduce upamàna to pratyabhijfia or racogni- 
tion. While recognizing upamana asa separate source of 
knowledge, the Mimiàrhsakas* and the Vedàntins* explain it in 
a different way which will be considered under the Mimamsa.” 


— 


5. Sabda or T estimony 
(i The Nature and Classification of Sabda 


Sabda is the last pramana accepted by the Nydaya. 
Literally $abda means verbal knowledge. 
— — e ditis the knowledge of objects derived 
meaning ofthe state- from words or sentences. All verbal 
ment ofa trustworthy ! . . 
person, knowledge, however, is not valid. 
Hence $abda, as a pramüna, is defined 
in the Nydya as valid verbal testimony. It consists in the 
assertion of a trustworthy person. A verbal statement is 
valid when it comes from a person who knows the truth and 
speaks the truth about anything for the guidance of other 
person,” But it is a matter of common observation that 
a sentence or statement is not by itself sufficient to give us 
any knowledge of things. Nor again does the mere 
perception of the words of a sentence leads to any knowledge 
about objects. It is only when one perceives the words and 
understands their meanings that he acquires any knowledge 


Vide Nyaàyavóàritika, 1.1.6. 
Vide Tarkasafgraha and Dspikà, p. 63. 
Tattvakaumudii, p.5. 
Prameyakamalamartarda, Ch. HT. 
Sastrads pska, pp. 74-76. 
Vedanta- Paribhaga, Ch. II. 
Vide The Nyaya Theory of Knowledge, Ch. XVI, fora critica) 
- discussion of upama as a distinct source of knowledge. 
8$. Nyüya-sut., 1.1.7. 
9. Tarkikaraksa, pp. 94-95. — 
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from a verbal statement. Hence while the validity of verbal 
knowledge depends on its being based on the statement of a 
frustworthy person, its possibility depends on the understand- 
ing of the meaning of that statement. Hence fabda or testi- 
mony, as a source of valid knowledge, consists in understand- 
ing the meaning of the statement of a trustworthy person.! 
There are two ways of classifying $abda or verbal know- 
There are two ways ledge. According to the one, there are 
of classifying sabda, two kinds of $abda, namely, that relating 
which give us (a) ; : 
drstariha and adrst- to perceptible objects (drstartha), and 
"EE S that relating to  imperceptible objects 
(adrs;drtha). Under the first head we are to include the 
trustworthy assertions of ordinary persons, the saints and 
the scriptures in so far as they bear on the perceptible objects 
of the world, e. g. the evidence given by witnesses in the law 
courts, the statements of a reliable farmer about plants, the 
scriptural injunctions to perform certain rites to bring about 
rain-fall, etc. The second will include all the trustworthy 
assertions of ordinary persons, saints, prophets and the scrip- 
tures in so far as they bear on supersensible realities, e. g. 
the scientists’ assertions about atoms, ether, electrons, 
vitamins, etc., the prophets’ instructions about virtue and 
vice, the scriptural texts on God, freedom and immortality. 
According to another classification, there are two kinds 
| of testimony, the scriptural (vaidika) 
dike aba ka and vai- nd the secular (laukika)? In vaidika 
testimony we have the words of God. 
Vaidika or scriptural testimony is thus perfect aud infallible 
by its very nature. But laukika or secular testimony is 
not all valid. It isthe testimony of human beings and may, 
therefore, be true or false. Of laukika testimony, only that 
which proceeds from trustworthy persons is valid, but noc 


1 Tarkasatigraha, p. 73 ; Ehasdpariccheda and Muktacah, 81. 
2 Nyàaya-sut. and Bhagya, 1.18. 
3 Tarkasatgraho, p. 73; Tarkabhasa, p. 14. 
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the rest. It will be observed here that the first classification 
of testimony ($abda) has reference to the nature of the 
objects of knowledge, the second to the nature of the source 
of knowledge. But the two classifications, given by different 
Naiyüyikas, agree in implying that testimony must always 
be personal, i. e. based on the words of some trustworthy 
person, human or divine. In respect of their truth, however, 
there is no difference among the trustworthy statements of 
an ordinary person, a saint, a prophet, and the scriptures as 
revealed by God. ! 


F 


(ii) The Logical Structure of a Sentence 


Sabda or testimony, we have seen, gives us knowledge 
about certain things through the understanding of the mea ning 
of sentences, either spoken or written by some authoritative 
person. Hence the question is: What is a sentence and how 

does it become intelligible? A sentence, 
A sentence is a wearetold,isa group of words (pada) 
group of words Fr- . : | . 
ranged in a certain arranged in a certain way. A word. again, 
way. is a group of letters arranged ina fixed 
order.* The essential nature of a word lies 
in its meaning. A word is that which has a fixed relation 
to some object, so as to recall it whenever it is heard or 
read, Le. it means an object. So we may say that words 
are significant symbols. This capacity of words to mean their 
respective objects is called their fakti or potency, and it is 
said tobe due to the will of God.* That a word has a fixed 
and an unalterable relation to certain things only, or that this 
word always means this object and not others, is ultimately 
due to the Supreme Being who is the ground and reason 
of all the order and uniformity that we find in the world. 
-~ A sentence (vakya) is a — of — zita 
- — certain meaning. Any combination o 
ofan intelligible sen words, however, does not make a signi- 
tence : ficant sentence The construction of an 
| intelligible sentence must conform to 
four conditions. These are &kaftksa, yogyata, sannidhi and 
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By akanksa or expectancy is meant that quality of the 
Tay XE cette words of a sentence by which they expect 
mutual mad ofthe OC imply one another. Generally speaking, 
words of a sentence à word cannot by itself convey a complete 
he hn a acom- meaning. It must be brought into rela- 
T tion with other words in order to express 
a full judgment. When one hears the 
word ‘bring,’ he at once asks : ‘whar?” The verb ‘bring’ has a 
need for some orher words denoting some object or objects, e.g. 
‘the jar.’ Akagksa is this mutual need that the words ofa 
sentence have for one another in order to express a complere 
The second condition of the combination of words in a 
sentence is their yogyat& cr mutual 
(b Yogyatà or the fitness. It consists in the absence of con- 
E (ine: ofthe — "^. qicrion in the relation of objects 
denoted by a sentence. When the mean- 
ing of a sentence is not contradicted, there is yogyatá or fitness 
between its constituent words. The sentence ‘moisten with fire" 
is devoid of meaning, because there is a contradiciion between 
‘fire’ and moistening.’ 
Sannidhi or &satti is the third condition of verbal 
knowledge. It consists in the juxtaposi- 
(c) Sannidhi or the ¢jon or proximity between the different 
~<a tabla — ——— words of a sentence. If there is to be an 
` intelligible sentence. then its constituent 
words must be continuous with one another in time or space. 
Spoken words cannot make a sentence whenseparated by long 
intervals of time. Similarly, written words cannot construct à 
sentence when they are separated by long intervals of space. 
Thus the words‘bring—a— cow" willnot make a sentence when 
uttered on three days or written on three pages, even though 
they possess the first two marks of &kaftiksd or expectancy and 
yogyarā or fitness. 
Tatparya as a condition ofverbal knowledge stands for the 
meaning intended to be conveyed by a 
(d) Tātparva or the sentence. A word may mean different 
Be conveyed bya things in different cases. Whether it 
sentence. means this or that thing ina particular 
: case d* pends on theintention of the person 
who uses the word. To understand the meaning of a sentence, 
therefore, we must consider the intention of the writer or the 
speaker who uses it. Thus when a man isa:ked to bring a 
‘bat’ he is at a lossto understand whether he is told to 
bring a particular kind of animal ora playing implement, for 
the word means both. This can be ascertained only if we 
know the intention of the speaker, Hence the understanding 
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of sentence depends on the understanding of its tatparya 
or intended meaning. Inthe case of ordinary sentences wed 
by human beings, we can ascertain their tütparya from the 
context (prakarana) in which they are used. For the under- 
standing of the Vedic texts we are to take the help of the 
various rules of interpretation systematized by the Mimarnsa. 


Hl. THE NYAYA THEORY OF TAF PHYSICAL Worrp! 


So far we have considered the Nydya doctrine of 
Jh pramapa or the methods of knowledge. 
ge ees Verg nde Now we come to the second topic of 
ledge. prameya or the objects of knowledge. 
According to Gautama, ‘as already seen*, these are: the self, 
the body, the senses and their objects, knowledge, 
mind (manas) pravytti or activity, dosa or the mental 
imperfections, pretyabhava or rebirth, phala or the feelings 
of pleasure and pain, dubkha or suffering, apavarga or 
absolute freedom from all sufferings. There are also such 
objects as dravya or substance, guna or quality, karma or 
motion, s&amanya or the universal, vi$eSa or particularity, 
samavaya or the relation of inherence, and  abháva or 
non-existence. 
All of these prameyas or knowables are not to be found 


in the physical world, because it includes 
et — time, only those objects that are either physi- 
space and ākāśa con- aj (bhüta) or somehow belong to the 
word: fari parie world of physical nature. Thus the. 
self, its attribute of knowledge and manas are not at all 
physical. Time and space are two substances which 
although different from the physical substances, yet somehow 
belong to the physical world. AkaSa is a physical substance 
which is nota productive cause of anything. The physical 
world is constituted by the four physical substances of earth. 
water, fire and air. The ultimate constituents of these four 
substances are the eternal and uncbanging atoms of earth,. 


.* Vide Nydya-~ut. and Bhagya, 1. 1.9-22, Z See p. 165. 
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water, fire and air. Akasa or ether, kala or time, and dik 
or space are eternal and infinite substances, each being one 
single whole. Thus the physical world is the product of the 
four kinds of atoms of earth, water, fire and air. It contains 
all the composite products of these atoms, and their qualities 
and relations, including organic bodies, the senses, and the 
sensible qualities of things. To it belongs also the physical 
substance of ākāśa or ether. The non-physical, infinite 
substances of kala or time and dik or space contain and 
interrelate all physical things and events in various ways. 
The Nyaya theory of the physical world, in respect of these 
and other connected subjects, is the same as that of the 


Vaisesika. The Vaisesika theory, which is a more detailed 
account of the subject, is accepted by the Nyaya as samana- 
tantra or an allied theory common to the Ny&ya and the 
VaiSesika system. So we propose to take up this subject 
when we come to the Vaigesika philosophy. 


IV. THe INDIVIDUAL SELF AND ITS LIBERATION 


The Nyüya is a philosophy of life and seeks to guide 
individual selves in their search for truth 

arah o at Conceptions and freedom. With regard to the in- 
—— and dividual self (jivatma) we have to con- 
sider first its nature and attributes. 

There are four main views of the self in Indian philosophy. 
According to the Carvakas, the self is the living body with. 
the attribute of consciousness. This is the materialistic 
conception of the self. The Bauddhas reduce the self to a 
stream of thought or a series of cognitions. Like some 
empiricists and sensationalists, they admit only the empirical 
self. The Advaita Vedanta takes the self as one, unchang- 
ing and  self-shining consciousness (svaprakaSa caitnya) 
which is neither a subject nor an object, neither the ‘Il’ nor 
the ‘me’. The Viéistadvaita Vedanta, however. holds that 
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the self is not pure co'sciousness as such but a conscious 
subject called the ego or the ‘T’ (jiata ahamartha evatma), 
Both these views of the self may be called idealistic in a 
broad sense. 
The Nyàya-Vai$esikas adopt the realistic view of the self. 
* According to them, the self is a unique 
The realistic view : T 
of the self in tne Substance, to which all cognitions, feel- 
aXXa" Valécpie 5^ ings and conations belong as its attri- 
butes. Desire, aversion and volition, 
pleasure, pain and cognition are all qualities of the soul 
These cannot belong to the physical substances, since they 
are not physical qualities perceived by the external senses. 
Hence we must admit tbat they are the peculiar properties 
of some substance .other than different from all physical 
substances. 'There are different selves in diffe ent bodies, 
because their experiences do not overlap but are kept 
dissinct. The self is indestructible and eternal It is infinite 
or ubiquitous (vibhu), since it is not limited by time and 
space. ! 
The body or the senses cannot be the self because 
consciousness cannot be the attribute of 
fim b bods: — the material body orthe senses. The 
Of Conselousness 5*7 body is, by itself, unconscious and un- 
intelligent. The senses cannot explain 
functions like imagination, memory, ideation, etc.. which 
are independent of the external senses. The manas. too 
cannot take the place of the self. If the manas be, as the 
Nyaya- Vaigesikas hold, an atomic and, therefore, imper- 
ceptible substance, the qualities of pleasure, pain, etc., which 
should belong to the manas, must be equally impreceptible. 
But pleasure and pain are experienced or perceived by us. 
Nor can the self be identified with the series of cognitions 
as in Baudha philosophy, for then memory becomes — 


— Nyfva-thagys, 1. 1.10 Padnrbasharmasstoraba, pp 30: Tarba- 
9. pp- ; 19. — NAM p wel Pira b» JA baa - £. 
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cable. No member of a mere series of cognitions can, like 


a bead of the rosary, know what has preceded it or what will 
succeed it. The Advaita Vedintin’s idea ofthe self as 


eternal, self-shining consciousness is no more aceeptable to 
the Naiyayika than that of the Baddhists. There is no such 
thing as pure consciousness unrelated to some subject and 
object. Consciousness cannot subsist without a certain locus. 
Hence the self is not consciousness as such, but a substance 
having consciousness as its attribute. The self is not mere 
consciousness or knowledge, but a knower, an ego or the T 
(ahankaragraya), and also an enjoyer (bhokta).! 
Although knowledge or consciousness belongs to the self 
as an attribute, yet it is not an essential 
Consciousnessisnot and inseparable attribute of it. All 
an essential attribute S : 
of the soul substance. cognitions or conscious states arise in the 
self when it is related to the manas, and the manas is related 
to the senses. and senses come in contact with the external 
objects. Ocherwise, there will be no consciousness in the self. 
In its disembodied condition, therefore, the self will have no 
knowledge or consciousness. Thus the attributes of cogni- 
tion, feeling and conation—in a word. consciousness is an 
accidental attribute of the self, the accident being its relation 
to the body.” 
How do we know that there is any self of the individual, 
nar d which is distinct from his body, his senses 
TY Bic ph self, exs- and mind ? Some old Naiyayikas* seem to 
i think that there cannot be a perceptionor 
direct cognition of the self. According to them, the self is 
known either from the testimony of spiritual authorities or by 
inference from the functions of desire,aversion and volition, the 
feelings of pleasure and pain, and the phenomenon of knowledge 
in us. That we have desire, aversion, etc.. nobody can doubt. 
But these cannot be explained unless we admit a permanent 
self. To desire an object is to strive to obtain it as something 


14 Biagtpariccheda and Mvkttvali, 43:0; Nytys-eut. ani Bhitsya, 
32e: E. 4 ff, 
2, VArttiki, 2., 22 ; Nytyaminjiri. p. 4 2. 
3, Vide Nyfya bhaeya, 1.1.9-10, 
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pleasurable. But before we obtain it we cannot get any 
pleasure out of it. So in desiring the object we only judge it to 
be similar to such objects as were found to be pleasurable in the 
past. This means that desire supposes some permanent self 
which had experienced pleasure in relation to certain objects 
in the past and which considers a present object to be 
similar to any of those past objects, and so strives to get posses- 
sion of it. Similarly, aversion and volition cannot be explained 
without a permanent self. The feelings of pleasure or pain also 
arise in an individual when he gets something considered to be 
the means of attaining a remembered pleasure, or gets into 
something which had previously led to a painful experience. Se 
too knowledge as a process of reflective thinking requires a 
permanent self which first desires to know something, then 
reflects on it and finally attains certain knowledgeabout it. All 
these phenomena of desire, etc., cannot be explained either by 
the body or the senses or the mind as a series of cognitions or a 
stream of consciousness. Just as the experience of one man 
cannot be remembered by another man, so the present states 
of the body or the senses or the mind cannot remember their 
past states ; but without such memory we cannot explain the 
phenomena of desire, aversion and volition, pleasure, pain and 


cognition.’ 
The later Naiayikas go a step further and maintain that the 
i self is directly known through internal ar 
the Sit in internal, Mental perception (manasapratyaksa) Of 
perception. course, when its existence is denied or 
doubted by anyone, the self must be 


inferred and proved in the way explained above. The mental 
perception of the self may take either of twoforms. It may be 
a perception in the form of pure self-consciousness, which is due 
to a contact between themindand the pure self, and is expressed 
in the judgment ‘Iam.’ According to some Naiyayikas, how- 
ever, the pure self cannot be an objectof perception. The self 
is perceived only as having a perceived quality like cognition, 
feeling or willing, and so the pereceptual judgment is in the 
form. ‘I am knowing,’ ‘I am happy, and so forth. We do not 
perceive the self as such, but as knowing or feeling or doing 
something. Hence self-consciousness is a mental perception of 
the self as present in some mode of consciousness. While 
one's own self can be perceived,other selves in other bodies can 
only be inferred from their intelligent bodily actions, since these 
cannot be explained by the unintelligent body and require a 
. conscious self for their performance.” 
1 Vide Bhasya, 1.1,10. 
2 Vide Tarkabhasi,p. 6 ; Tarkakaumudi,p. 8 ; Bágá paricchedo and 
. Muliüávals, 47.50 and Dinakoris th n. 
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The end of almost all the systems of Indian philosophy 
Liberation ia fres- I5 the attainment of mukti or liberation 
dom from al! pain and for the individual self. This is especially 
sufferiog. 

true of the  Nyàaya system which 
purposes, at the very outset, to give us a knowledge of 
reality or realities for the realization of the highest good or 
the summum bonum of our life. The different systems, 
‘however, give us different descriptions of this consummate 
state of the soul’s existence. For the Naiyayikas it is a 
state of negation, complete and absolute, of all pain and 
suffering. Apavarga or liberation ts absolute freedom from 
pain. This implies that it is a state in which the soul is 
released from all the bonds of its connection with the body 
and the senses. So long as the soul is conjomed with a 
body, it is impossible for it to attain the state of utter freedom 
rom pain. The body with the sense organs being there 
we cannot possibly prevent their contact with undesirable 
and unpleasant objects, and so must submit to the inevitable 
experience of painful feelings. Hence in liberation, the soul 
must be free from the shackles of the body, and the senses. 
But when thus severed from the body, the soul ceases to have 
EP etal) cg ces as! NOR only painful but also pleasurable 
to have any experi- experiences, nay more, it ceases to have 


nce, painful or plea- = - : 
Fab end —— as any experience or consciousness. So in 


= re aupstance de. liberation the self exists as a pure 

substance free from all connection with 
the body, neither suffering pain, nor enjoying pleasure, nor 
having consciousness even. Liberation is the negation of 
pain, not in the sense of a suspension of it for a longer or 
shorter period of time, as in a good sleep or a state of recovery 
from some disease or that of relief from some bodily or 
mental affliction. It is absolute freedom from pain for all 
time to come. It is just that supreme condition of the soul 
which has been variously described in the scriptures as 
“freedom from fear’ (abhayam), ‘freedom from decay and 
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change” (ajaram' ‘freedom from death’ (amptyupadam) 
and so forth.’ Some later Naiyayikas, however, hold that 
liberation is the souls final deliverance from pain and 
attainment of eternal bliss.* 

To attain liberation one must acquire a true knowledge 
of the self and all other objects of experience (tattva-jiana). 
He must known the sclf as di-tinct from the body, the mind, 
the senses, etc. For this he should first listen to the 

scriptural instructions about the self 
aes en ordeo 25 ($ravara) Then he should firmly 

establish the knowledge of the self by 
means of reasoning (manana). Finally, he must meditate 
on the self in conformity with the principles of yoga 
(nididhyásana'. These help him to realize the true nature 
of the self as distinct from the body and all other objects. 
With this realization, the wrong knowledge (mithya jnàna) 
that ‘Iam the body and the mind’ is destroyed, and one 
ceases to be moved to action (pravrtti) by passions and 
impulses (dosa) When a man becomes thus free from 
desires and impulses, he ceases to be affected by the effects 
of his present actions, done with no desire for fruits. His 
past karmas or deeds being exhausted by producing their 
effects, the individual has to undergo no more birth in this 
world (janma'. The cessation of birth means the end -of his 
connection with the body and conecquently, of all pain and 
suffering (dubkha) ; and that is liberation.* 


V. THE NYAYA THEOLCGY 


In the Ni adya-satra cf Gautma we find short but explicit 
references to God. Though in the VaiSesika-satra there is 
no explicit mention of God by name, yet the commentators 


1 Vide BAtgya, 1. 1. 22. Cf. Prafna Upanigad, 5.7. 
2 Vide Bhüsarvajfia. Nyñyasīra, pp. 39-41 (Asiatic Society, Calcutta). 


— 3 Cf. Ritgya, 1. 1. 2 ; Tarkasagraha and Dé pi bá, pp.166-07, 
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interpret some of the sütras as referring to God.) But the 
later Nydya-Vaisesika school gives us an elaborate theory 
ativan do Vii ta of God and connects it with the doctrine 
d N yyäya and Vaife- of liberation. According to these thinkers 
the individual self can attain true know- 
Jedge of realities and, through it, the state of liberation only 
by the grace of God. Without God’s grace neither the true 
knowledge of the categories of philosophy nor the highest end 
of liberation is attainable by any individual being of the 
world. So the questions that arise are: What is God? How 
do we know that God exists ? 


I. The Idea of God 


God is the ultimate cause of the creation, maintenance 
gap ie and destruction of the world. He does 
S finite self who not create the world out of nothing, but 
S WO out of eternal atoms, space, time, ether, 
minds (manas) and souls The creation 
of the world means the ordering of the eternal entities, 
which are co-existent God. into a moral world, in which 
individual selves enjoy and suffer according to the merit and 
demerit of their actions, andall physical objets serve as 
means to the moral and spiritual ends of our life. God is 
thus the creator of the world in the sense of being the first 
efficient cause of the world and not its material cause, i.e. a 
sort of demiurgus or a builder of the ordered universe. He is 
also the preserver of the world in so far as the world is kept 
in existence by the will of God. So also He is the destroyer 
who lets loose the forces of destruction when the exigencies 
of the moral world require it. Then, God is one, infinite and 
eternal, since the world of space and time, minds and souls 
does not limit Him, but is related to Him as a body to the 


| Vide Nytya-set., 4. 1. 19-21 ; Voifegha-sut., 2. 1, 17-19. 
14—2124 P. 
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self which resides in it. He is omnipotent, although He is 
guided in His activities by moral considerations of the merit 
and demerit of human actions. He is omniscient in so far as 
He possesses right knowledge ofall things and events. He 
has eternal consciousness as a power of direct and steadfast 
cognition of all objects. Eternal consciousness is only an 
inseparable attribute of God, not His very essence, as main- 
tained in the Advita Vedanta. He possesses to the full all the 
six perfection (sadai$varyya) and is majestic, almighty, all- 
glorious, infinitely beautiful, and possessed of infinite know- 
ledge and perfect freedom from attachment. 1 
Just as God is the efficient cause of the world, so He 
e AR is the directive cause of the actions of 
He is also the moral m. E 
governor of all liviag all living beings. No creature, not even 
eat heap og our-  man,is absolutely free in his actions. 
He is relatively free, i.e. his actions 
are done by him under the direction and guidance of the 
Divine Being. Just as a wise and benevolent father directs 
his son to do certain things, according to his gifts, capacities 
and previous attainments, so God directs all living beings to 
do such actions and feel such natural consequences thereof 
as are consistent with their past conduct and character. 
While man is the efficient instrumental cause of his actions, 
God is their efficient directive cause (prayojaka kartā). Thus 
God is the moral governor of the world of living beings 
including ourselves, the impartial dispenser of the fruits of 
our actions (karmaphaladata ) and the supreme arbiter of our 
joys and sorrows.* 


2. Proofs for the Existence of God 


Nowřthe more important question which naturally arises 
here is this : What are the proofs for the existence of God? — 


Vide Saddarsana, Ch. 1; Kusumanjal, 5. j 
Vide Nyàya-bhasya, 4. 1. 21. 
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The Nyaya Vaigesikas have to their credit an array of proofs 
which include almost all the arguments given in Western 
philosophy for God's existence. There are as many as 


ten proofs, of which the more important may be considered 
here. 


(i) The Causal Argument 


All composite objects of the world, formed by the com- 


Au composite and bination of atoms (e.g. mountains, seas, 
—— objects of the etc.), must have a cause because they 
‘intelligent maker who are of the mature of effects, like a pot. 
Orla enr - and Dep That all such objects of the world are 
maker is God. effects follows first from their being 
made up of parts (savayava) and secondly, from their 
possessing an intermediate magnitude  (avantaramahattva). 
Space, time, ether and self are not effects, because these are 
infinite substances, not made up of parts. Atoms of earth, 
water, light and air, and the mind are not the effects of any 
cause, because they are simple, indivisible and infinitesimal 
substances. All other composite objects of the world, like 
mountains and seas, the sun and the moon, the stars and 
the planets must be the effects of some cause, since they 
are both made up of parts and possess limited dimensions. 
These objects are what they are because of the concurrence 
of a number of material causes. Therefore, there must be 
an intelligent cause (karta), for all these effects. Without 
the guidance of an intelligent cause the material causes of 
these things cannot attain just that order, direction and 
co-ordination which enable them to produce these definite 
effects. This intelligent cause must have a direct knowledge 
of the material causes (the atoms) as means, a desire to 
attain some end, and the power of will to accomplish or 
realize the end (jf&na-cikirsa-kpti) He must also be omni- 
scient (sarvajfia), since only an omniscient being can have 
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direct knowledge of such absolutely simple and infinitely 
small entities as atoms and the like. That is, He must be 
God and none but God.! 


The first argument of the Naiyüyikas, it will be observed, 
! resembles the causal argument for God's 
Mr E a eM es existence as explained by some Western 
Maumecrenh the oe thinkers like Paul Janet,* Hermann Lotze? 
West rn theologians. and James Martineau.* According to them, 
the world of finite objects requires an 
intelligent cause which gives order and co-ordination to their 
concurrent physical causes. Thus Janet lays it down as a 
principle that all co-ordination between divergent phenomena 
implies a final cause or an intelligent agent who effects the com- 
plex combination of such separate phenomena. So also, both 
Lotze and Martineau start from the fact of physical causation 
in the world and rise up to the conception of an intelligent 
principle as its ultimate ground and reason. Indeed, the 
Naiyayika view of an efficient cause as an intelligent agent 
strikingly anticipates Martineau's idea of cause as will directed 
to the realization of ends. There is, however, some difference 
een these theists and the Naiyāäyikas. Western theists 
generally believe that God is not only the cause of the order and 
unity of things in the world, but also the creative energy that 
gives existence to the things of Nature. For the Naiyüyikas, 
however, God is only the cause of the order of Nature, and 
not of the existence of thc ultimate constituents of it. Still the 
Nyàya conception of God cannot be called deistic. Accordin 
to deism, God creates the world at a certain point of time an 
then leaves it to itself. He has usually no concern with the 
affairs of the world, although he may occasionally interfere with. 
them in case of grave emergency,asa clock-maker does when the 
clock made by him gets out of order. On the Nyaya theory, 
however, God maintains a continuous relation with the world 
(being conceived as not only the creator, but also as its mai 
tainer and destroyer). This is the essence of theism as distin- 
guished from deism and, as such, the Nyaya conception of 
God is rather theistic than deistic. 


1 Vide Kuswmasjali. 5; Sarvadarfana, Ch. XI; TarkasaAgraha and 
Dipiba, pp. 21-22. | 
2. Vide Final Causes, Bk. 1, Ch. I. | 
3. Vide Outlines of a Philosophy of Religion, Chs, | and II, 
‘HK Vide 4 Study of Religion, Bk. II, Ch. L , 
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(ii) The Argument from Adrsta 
The second argument of the Naiyayikas is this: We 
Whi dian often wonder ; How are we to account 
our lotrequirearex. 12° the differencesin our lot here on earth? 
planation which mast Some people are happy and some miser- 
be given in termsof able, some wise and some ignorant. What 
our good or bad deeds. may be the cause of all these variations im 
our worldly life? We cannot say that they 
have no causes, because these are so many events in our life, 
and every event must have its cause. Now the causes which 
produce our joys and sorrows in this life are our own actions in 
this or some previous life. We enjoy or suffer in this life 
because of our good or bad actions. The law that governs the 
lives ofindividual souls isthe moral law of karma which requires 
that every individual being must reap the fruits of its own 
actions, good or bad, right or wrong. There is nothing strange 
or improbable in this. It follows logically from the law of uni- 
versal causation, which means that every cause must produce its 
effect and every effect must be produced by its cause. That our 
moral actions are as good causes as our physical actions must 
be admitted by every one who believes in the law of causatiom 
and extends it to the moral world. Just as bodily acts produce 
bodily changes and mental functions produce mental changes 
and dispositions, so morally good or bad actions lead to good or 
bad moral consequences, such as reward or punishment, happí- 
ness or misery. Hence it is established thatour joys and sorrows 
are due to our own actions.! 


But the next question is : How doour moralactions produce 
their consequences which may be sepa- 


Adrsia is the stock : 
of merit and demerit rated from them,by long intervals of timer 


accruiug from our good Many of our joys and sorrows cannot be 
and bad actions. So traced to any work done by usin this life 
our lotis determined Even those that are due to acts done in 
by our own actions. this lite, do not arise out of them imme- 
diately, but after some time. A sinner ín 

the heyday of youth may bea sufferer in theinfirmity of old age 
it is maintained that our good actions produce a certain 


* If the world be created by God, whois not only omnipotent but alse 
morally perfect, itis not unreasonable tothink that good actions must pre- 
duce good effects and bad actions must produce bad effects in our lives, If 
God is both the creator and moral governor of the worl ', itlogicallyfollows 
that human beings areresponsible to God for their actions. It follows also 
that our actions are judged by God as good or bad, right or wrong, accor- 
ding as they do or do not help us to realize the end of our life, or to per- 
form our own duties to God and man, And from this it is but natural and 
rational to conclude that God rewards us for our good acts and punishes 
.us for bad ones. In other words, in a world created by God, good actioms 
«ust lead to good results and evil actions must not fail to lead to ew 
consequences, 
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efficiency called merit (punya), and bad actions produce some 
deficiency called demerit (papa) in our souls and these persist 
long after our actions have ceased and disappeared. This stock 
of merit and demerit accruing from good and bad actions 
is called adrsta. There is nothing more mysterious in the 
concept of adrsta than in those of virtue and vice. Just as 
good actions have a purifying, so bad actions have a corrupting 
effect on our mind. And just as virtue conduces to a sense of 
security, serenity and peace (in a word, happiness), so vice 
plunges the mind into the ruffled waters of suspicion, distrac- 
tion and uneasiness (in a word, unhappiness), Inthe same 
way, adtsta, as the sum-total of merit and demerit accruing 
om our paste actions, produces our present joys and sorrows. 
But how is it that adrsta manages to produce the proper 
consequences? It is an unintelligent 

But aórsta being an principle which cannot by itself lead to 
desiit c ni principie Just that kind or degree of joy and sorrow 
by a supremely wise Which are due to our past actions. So it 
person, namely, God. js argued that adrsta must be guided by 
some intelligent agent to produce its pro- 

per consequences. Individual selves cannot be said to direct 
or control adfsta, for they do not know anything about their 
adrsta, and further, it is not infrequently that adrsta defies the 
control of their will. So the intelligent agent who guides 
adysta through the proper channels to produce the proper effects, 
is the eternal, omnipotent and omniscient. Divine Being. 
It is God who controls our adrsta and dispenses all the joys and 
sorrows of our life, in strict accordance with it. Or.as Kant 
would say, it is God who combines happiness with virtue and 
misery with vice. God gives us the fruits of our actions in the 
shape of enjoyments or afflictions in a way similar to that in 
which a wise and potent monarch rewards or punishes his sub- 


jects according to the merit or guilt attaching to their good or 
bad actions.! 


(iii) The Argument from the Authoritativeness 
of the Scriptures 


Another argument for God’s existence is based on the 
authoritative character of the Ved ran es 
The scriptures authority of the scriptures 1s acce 
(Vedas) are valid a d unquestionable and infallible in all reli- 
This is due to the gions. Now the question, we are to Á— 
supreme authority of der here, isthis : What is the source o 
their author who must auchoritv of the Vedas ? Ac cording to the 
be iscient, and so authority ot t " y of the 
mone other than God Naiyayikas theauthority (prám&nya)of the 
ae | Vedas has its source in the supreme aut 











ali, p" 





a NM 
v5 

— & Ee + a ba ^T? &5 

| 34. Vide Kusumā 

ü ' 4 r = = = : ` 
â AZ o - t 
z e J y Mu 
m s AP «2.4 gi LN 7 

" ad » ! 
.* iv. A. E ‘ 





THE NYAYA PHILOSOPHY 215 


rity of their author (aptapramanya). Just as the’authoritative- 
ness of the medical science, or for the matter of that, of all 
sciences, is derived from the scientists who founded them so the 
authoritativeness of the Vedas is derived from some person who 
imparted that character to them. The validity of the Vedas 
may be tested like that of any science, by following their injunc- 
tions about worldly objects and seeing how they produce the 
desired result. Ofcourse, the truth of other Vedic texts 
bearing on supersensible objects cannot, like ‘some scientific 
truths, be tested in this way. Still, we may accept the whole 
of the Vedas as valid and authoritative, in the same way in 
which weaccept the whole of a science as true when, as a matter 
of fact, we can verify only some parts of it. So we must ex- 
plain the authority of the Vedas by referring them to some 
authoritative person. Now the individual self (jiva) cannot be 
the anthor of the Vcdas since th: supramundaue realities and 
the transcendent principles related in the Vedas cannot be 
objects of the knowledge of any ordinary individual. Hence 
the author of the Vedas must be the supreme person who has a 
direct knowledge of all objects, past, present and future, finite, 
infinite and infinitesimal, sensible and supersensible. That is 
the Vedas, like other scriptures, are revealed by God.? 


(iv) The Testimony of Sruti 


Another proof of God’s existence is this: God 


exists 

The Sruti bear ause the Vedic scripture (śruti) bears 
The u ars : i ; | 

testimony to the exist- SSUmony to His existence. Here are some 


: of the scriptural texts: “The highest 
goi s eternal self is the Lord of all, the ruler 
of all, the protector of all------ " «The 


at unb spirit is the receiver of all offerings and the giver 
of all gifts”? i The one god lies hidden in all, is all.pervading 
is the inmost self of all and the controller and sustainer of all."* 
“He is the ruler of all selves and the creator of the world." * In 
the Bhagavadgitá also, the Lord says: “I am the Father and 
the Motbc of this world, its Foster-parent, and its eternal and 
immutable God." “I am the highest end of all, the maintainer 
of all, the controller of all the witness of all, the abode of all, 
the shelter of all, the friend of all, the creator of all, thedestroyer 
of all, the substratum of all, and the unchanging ground of the 
origin and destruction of all.” 1 


. Nyüya-bhüágya, 2. 1. 68 ; Kurumnjals. 5, p. 62. 
a D ran ha U panigad, 4. 4. 22, 4. 24. 
3. Svetigvatara U panigad, 6. 11. 
4. Kawgtali U panigad, 4. 18. 


ZR Ct 





N 


d Mm 
CENTRAL LIBRARY 


216 AN INTRODUCTION TO INDIAN PHILOSOPHY 


| 


It will appear from the above that the éruti or the scripture 
bears unmistakable testimony to the existence of God. But 
the question that may agitate the mind of 
But why should one the reader is : Why should one believe 
accept the testimony .- 7 ; 
of the scripture on 1P God simply on the authority of the 
this point ? Scriptures? An ordinary man may be 
inclined to do so, if he has not the spirit 
of critical enquiry in him. But a critical philosopher , may say 
that scriptural testimony has no importance for philosophy, which 
is satisfied with nothing short of logically valid arguments in the 
attainment of true knowledge about anything. human or divine. 
So long as these are not forthcoming, the appeal to authority is 
of no avail. It may also be thought that such logical support 
for the belief in God is afforded by the traditional proofs of 
God's existence. But as Immanuel Kant? and, after him. 
"n . Hermann Lotze? have clearly shown, none 
— srealled on os of the so-called proofs can really prove the 
for God's existence existence of God. To prove anything is to 
shows that God can- deduce it as a necessary conclusion from 
notbe proved inany certain given premises. But God being 
Am all proofs the highest of all premises, i. e. the ulti- 
ppose the reality . à 
of God as spirit. mate reality, there cannot be any anterior 
M^. premise or premises from which we can 
deduce God as a conclusion. The ontological proof starts from 
the idea of themost perfect being and infers its existence on the 
ground that without existence it would not be most perfect. So, 
the cosmological argument starts from the sensible world as a 
finite and conditioned reality, and argues to the existence of an 
infinite, unconditioned and supersensible reality as the ground 
thereof. Similarly, the teleological proof lays stress on 
adaptation of means to ends which we find so often im 
nature and infers the existenceof an infinitely intelligentcreator 
of the world. But all these proofs are vitiated by the fallacy o 
educing the existence of God from the mere idea of Him. The 
idea of the most perfect being may involve the idea of existence 
but not actual existence, just as the thought of one hundred 
rupees in my pocket involves the image or the idea of their 
existence, but not their real physical existence. So, to think of 
the conditioned world we have tothink of the unconditionedar 
to explain the adaptation of thing we have to think of an 
intelligent cause. But to think of the existence of something is 
not to prove its existence, since the thought of eristence is mot 
actual existence. 
2 Vide E. Cai rd. Phe Gatica Philosophy of Kant. Vol, II. Ch. XIIK. 


3. Vide Outlines of a Philosophy of Religion, Ch. 1. 
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The conclusion to be drawn from all thisis that the 
*xistence of God cannot be proved by any arugment. In truth, 


Experience is the 
only source of our 
knowledge about fact 
or €xistence, 


mere reasoning orlogical argument cannot 
prove the existence of anything. The 
existence of a thing is to be known, if at 
all, through experience, direct or indirect. 
A man of normal vision may indirectly 


know what orange colour is, if he has seen red and yellow, but 
no orange as yet. But a man who is born blind can never know 
what colour is, however much he may argue and reason logi- 
cally. If by some surgical operation, the man is blessed with 
the power of vision, a single glance at some coloured objects 


shall reveal to him the world of colours. 


Lorze! told us the 


truth about our knowledge of God when he said: “Therefore, 
all proofs that God exists are please put forward in justification 
of our faith and of the particular way in which we feel that we 


must apprehend this highest principle." 


This point becomes 


more clear when in his criticism of Anselm's form of the onto- 
logical proof, he observes : “To him (Anselm) the assumption 
that it (God) does not exist seemed to conflict with that imme- 
diate conviction of its reality, which all our theoretic, aesthetic, 


and moral activities constrain our 


soule to entertain." 


"Although", he goes on to say, “weak enough as a proof. 
Anselm's argument expresses an immediate fact about our 
minds, namely that impules which we experience towards the 
supersensuous, and that faith in its truth which is the starting- 


God's existence must 
be known through 
direct experience and 
not by means of 
reasoning. 


point of all religion.” It becomes abun- 
dantly clearfrom alllthis that God must be 
known through direct experience and not 
through any process of reasoning. If there 
is this direct experience,on proof is neces- 


sary, just as no reasoning is needed to convince you that you are 
now reading this book. If there is no direct experinnce of 
we may pile up proof after prof and yet remain as unconvinced 
as ever with regard to the existence of God. 
For the knowledge of God or of any supersensuous reality, 


Those who have no 
direct experieuce of 
"God, must depend for 
‘their knowledge about 

,. on others who 
have that direct ex- 
perience. The éruti 
being the expression 
-Df such direct cx- 







ust 
lief in God. 





those who have no direct experience must 
depend on the authority of those rare 
blessed souls who are pure in heart and 
have seen God, like the Upanisadic seers 
and the Christian saints. So, $ruti or the 
scripture, being the embodiment of the 
knowledge imparted by the enlinghtend 
sages and seers of ,may be accepted 
as a source of right knowledge about God. 
Just as the great scientists and their 
sciences have been for all ages, the source 
of our knowldge of many scientific truths, 





1l. Op. où., pp. 9, 12 Gitalics ours). 
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so the Vedas and Upanisads ($ruti) constitute a just ground of 
our belief in one universal spiritual truth i.e. God. 


3.  Anti-theistic Arguments 


It may be objected here that the last two proofs given above 
| involve usin the fallacy of reasoning in a 
rio eR neds? circle. In the third proof, it is shown that 
the last tws droofs is Od is the author of the Vedas, while in 
answered. the fourth, the Vedas are exhibited as the 
ground of our knowledge of God. It 
appears, therefore, that we prove God's existence from the 
Vedas and the authoritativenss of the Vedas as being the 
revelation of God. But that there is really no circular reason- 
ing here becomes clear when we distinguish between the order 
of knowledge and the order of existence. In the order of 
existence, God is prior of the Vedas, and He reveals them. 
In the order of our knowledge, however, the Vedas are 
known first, and we rise from them to a knowledge of 
God. But for our knowledge of the Vedas, we need not be 
necessarily and absolutely dependent on God, since these may 
be learned from an eligible aud efficient teacher. All reciprocal 
dependence is not reasoning in a circle. It is only when there 
is reciprocal dependence with reference to the same order or 
within the same universe of discourse, that there arises the 
fallacy of resoning in a circle. In the present case, however, 
the Vedas depend on God for their existence but not for their 
knowledge by us, while God depeds on the Vedas for our 
knowledge of Him but not for His existence. So there is really 
no fallacy of reasoning in a circle.* 
Another objection to the Nyàya theory of God is this: If 
Man dis eens God be the creator of the world, He must 
— — have a body, since without body no action 
is possible. This objection, the Naiyayikas 
reply, fails because it is caught between the two horns of a 
dilemma. If God's existence is proved by éruti, then the objec- 
tion stands precluded, for there is no point in arguing against 
what is already proved.On the other hand, if the very existence 
of God is not proved, there is no basis for an argument against 
the possibility of his action without a body.” 
Still another anti-theistic argument is based on the problem 
1 —— of the end of creation. In creating the 
eid dadas; world God must have some end in view, 











and he Nai H i e 
solv to it. for nobody acts without a desire to realize 
jx Ae i a some end. But what may be the end of 
TA C; < mjali, 5. 

SEI Vide Sareea 2m0., Ch. XI. 
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God's creative activity ? It cannot be any end of His own 
because thereare no unfulfiled desires or unattained ends in the 
Divine Being who is perfect. Nor can it be the end or good of 
others. He who labours only for others must not be regarded as 
an intelligent person. It cannot besaid that God was moved by 
compassion (karun&) in the act of creation. If it were really so, 
He should have made all his creatures perfectly happy and not 
so miserable as we actually find them. Compassion is just the 
desire to relieve the suffering of other creatures without any 
selfintetest. So it follows that the world is not created by God. 
The Naiyüyikas meet this objection thus: God's action in 
creation is indeed caused by compassion. But we must not 
forget that the idea of creation which consists only of happiness 
is inconsistent with the nature of things. Certain eventual 
differences in the form of happinessor misery are bound to arise 
out of the good or bad actions of the beings who are to be 
created. It cannot be said that this will limit God's indepen- 
dence inso far as His compassionate creativeact depends on the 
actions of other beings. One’s own body does not hinder one. 
Rather, it helps one to act and achieve one's end. In a like 
manner, the created world does not hinder and limit God, but 
seres as the means for the realization of God's moral ends and 


rational purposes." 1 
VI. CONCLUSION 


The value of the Nyàya system lies especially in its 
methodology or theory of knowledge on which it builds 
its philosophy. One of the charges against Indian philo- 
sophy is that it is based on religious authority and is, 
therefore, dogmatic and not critical. The Nyàya philosophy 
is a standing repudation of this charge. The theory of 
knowledge, formulated by the Nyàya, is made the basis not 
only of the  Nyàaya-Vaifesika, but also of othar Indian 
systems, with slight modifications. The Nyüya applies the 
method of logical criticism to solve the problems of life and 
reality. It is by means of a sound logic that it tries to find 
out the truth and defend it against hostile criticism. But 
the Ny8ya theory of pluralistic realism is not as satisfying as 


its logic. Here we have a common-sense view of the world 


as a system of many idependent realities, like material 


^ Ibid. 
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atoms, minds, individual souls and God, which are externally 
related to one another in space, time and ākāśa. It does 
not give us a systematic philosophy of the world as a whole 
in the light of one universal absolute principle. The philo- 
sophical position of the Nydya is said to be lower than that 
of the Sankhya or the Vedanta. This becomes  mainfest 
when we consider its theory of the individual self and God. 
According to it, the individual self is a substance which is 
not essentially conscious and intelligent, but is accidentally 
qualified by consciousness when associated with a body. 
But such a view of the self is contradicted by the evidence 
of our direct experience which reveals the self as an essen- 
tially conscious subject and not as a thing with the quality 
of consciousness. Further, on this view, the liberated self 
has no consciousness and is, therefore, indistinguishable 
from a material substance. The Nydya conception af God 
as the architect of the world, its efficient but not material 
cause, has an obvious reference to human analogy and 
reduces God to the position of a human artificer who makes 
things out of given material. There is indeed the 
| suggestion’ that the world of things and beings is related to 
| God as one’s body is to one's self. But this idea is mot 
properly developed in the direction of a full-fledged theism. 
Still, asa philosophy of life, the NyBüya theism i mo lese 
edifying and assuring than other forms of it. 
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CHAPTER VI 
THE VAISESIKA PHILOSOPHY 
I. INTRODUCTION 


The Vaisesika system was founded by Kanāda. |t is 
The Vaiéesika sys- 5O named in view of the fact that ‘vigesa’ 
E P founded by as a category of knowledge has been 
xir elaborately discussed in it. The founder 
of this philosophy, we are told, was surnamed “Kanada” 
because he led the life of an ascetic and used to live on grains 
of corn gleaned from the field. He was also named Ulüka. 
So the Vaiéesika philosophy is also known as the Kanada or 
Aulükya system. 
The first systematic work of this philosophy is the 
Vaidesika-sütra of Kanada. It is divided 
ERA. af the sem ^"! into ten adhyayas or books, each consist- 
ing of two ahnikas or sections. Praégas- 
tapada’s JPadürtha-dharma-sangraha, usually known as the 
Bhasya, reads like an inpepended exposition of the Vaisesika 
philosophy. Further, we know from two commentaries! on 
‘Sankara’s Sariraka Bhüsya that R&vana, King of Ceylon, 
wrote a commentary on the Vaisesita-sitra. VyomaSiva’s 
Vyomavati, Udayana’s Kiranavali and Sridhara’s  Nyüya- 
Kandali are three well known and excellent commentaries on 
Praéastapüda's work. Jagada Tarkalankara’s Sakti and 
Padmanabha Mifra’s Setu are two less known commentaries 
on the same work.  Vallabhücarya's  Nyaya-hiüvati and 
Udayana's Laksamüvali are two valuable compendiums of 


i, Vide Prabaidriha and Ratnaprabha, 2,2, 11. 
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Vaigesika Philosophy. The later works on the Vaifesika 
combine this system with the Nyaya. Of these Sivaditya’s 
Sapta-padárihi, | Laugáksi Bhaskara’s  Tarka-kaumudi and 
Vi$vanatha's ^ Bhüsüpariccheda with its commentary 
Siduhünta muktüvali are important. 


The Nyàya and the VaiSesika are allied systems of 
philosophy (samàáünatantra) They have 
the same end in view, namely, liberation 
of the individual self. According to 
both, ignorance is the root cause of all pain and suffering ; 
and liberation, which consists in their absolute cessation, 
is to be attained through a right knowledge of reality. There 
is, however, some difference between the two systems on two 
fundamental points. While the Nyàya accepts four indepen- 
dent sources of knowledge, namely, perception, inference, 
comparison and testimony, the Vaisesika recognizes only two, 
viz. perception and inference, and reduces comparison and 
verbal testimony to perception and inference. Secondly, the 
Naiyayikas give us a list of sixteen padarthas which, according 
to them, cover the whole of reality and include those accepted 
in the other system. The Vaifesikas, on the other hand, 
recognize only seven padarthas and comprehend all reals 
under them. These seven categories of reality are (1) dravya 
or substance, (2) gupa or quality, 
The seven — (3) karma or action, (4) s&manya or 
nd ce} —— generality, (5) viSesa or particularity, 
(6) samavaya or the relation of inherence,. 
and (7) abhava or non-existence. The Vaifesika philosophy is 
an elaboration and a critical study of these seven categories. 
Padartha literally means the object denoted by a word.* 
So by padartha we propose to mean all objects of knowledge 
or all reals. Now, according to the Vaifesikas, all objects, 


Its relation to the 
Nyaya system. 






I. ‘Abbidheyah, padirthih’.Tarkakomuds, p. 1, Se® also Terhode- 
pikā, p. 4; PadSrtha-dharmasaagraha, p. 3. 


P.P. 224 
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denoted by words, may be broadly divided into two classes, 
DETERISR ake ake namely, being and non-being (bhava and 
poudre and one nega- abhava). Being stands for all that is 
r or for all positive realities, such as 
existent physical things, minds, souls, etc. Similarly, non- 
being stands for all negative facts like the non-existence of 
things. There are six kinds of being or positive realities, 
namely, substance, quality, action, generality, particularity 
and inherence. To these the later Vaiśesikas added a seventh 
padartha called abhāva which stands for all negative facts.” 


II. Tae CATEGORIES 


l. Substance or Dravya* 


A dravya or substance is that in which a quality or an- 


Substance is the action can exist, but which is distinct 
Seer HE e Haat from both. Without substance there 
material cause of com can be no quality or action. A thing 
posite things, must be or exist, if it is to have any 
quality or action belonging to it. So a substance is the 
substratum of qualities and actions. It is also the constitu- 
tive or material cause (samavàyikaraga) of other composite 
things produced from it. Thus a cloth is a composite thing 
formed by the combination of a number of threads of a certain 
colour. Now the threads are the material or constitutive 
causes of the cloth, because it is made of threads and  subsists 
in them. Similarly, wood and lead are the material causes of 
a wooden pencil because it is made of them.? 


1. Vide Tarkamyta, Ch. 1 ; Tarkabhagt, p. 29; Vaidegika-sut., 1. 1. 14. 

2. Vide TarhbasasAgraha, Secs. on Uddedsand Dravya; Tarbabh3g98, 
pp. 20-23 ; Vaifegiba-asut,, 1.1.15. 

3 As distinguished from samaváyikarsn:, the colour of the threads 
is the asamavüyikürana oF non-constitutive cause of the colour ofthe 
cloth. It is the indirect cause of an effect. The colour of the threads 
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There are nine kinds of substances, namely, earth or 
There are nine kinds Desens, ——— jala, light Ot ejas, air 
af substances. or vàyu, ether or &kaSa, time or kala, 
space or dik, soul or &tmà, and mind or 
manas. Of these the first five are called physical elements 
(paficabhüta), since each of them possesses a specific or 
peculiar quality (vi$esa guna ) which is sensed by an external 
sense. Smell is the peculiar property of earth Other 
substances have smell only as they are mixed up with some 
quantity of earth. There is smell in muddy water, but ne 
smell in water which is pure. Taste is the peculiar property 
of water, colour of light, touch of air, and sound of skaéa or 
ether. These five specific qualities are sensed by the five 
external senses. Each of the senses is constituted by the 
physical element whose specific quality is sensed by it. The 
sense of smell is constituted by the element of earth, the 
sense of taste by water, the sense of sight by light, that of 
touch by air, and that of hearing by ākāśa. We find that 
earthy substances, like odoriferous particles in smelling 
objects, manifest the quality of smell. From this we conclude 
that che sense of smell which manifests smell is constituted 
by earth. For similar reasons it is held that the senses of taste, 
sight, touch and hearing are respectively made of the elements 
of water, light, air and ether. 


determines the colour of the cloth through being “related to the threads 
whichare the constitutive causes. There is still another kind of cause, 
amily, the nimittikirina or effcient cause, It stands for that cause of an 
effect which is neither constitutive, nor non-cons titutive, but still nece. 
ssary for the effect, Thus the shuttle is the efficient cause of the cloth, bo- 
cause it is the instrument by which the com bination of threads is effected 
[n-ordsr to manufacture a piece of cloth. The nim ittakarana includes also 
the directive ca ise (prayojaka og nírvartika) and final cause (bhokt&) of 
the effect. Vide Tarbimgta pp. 9-11 ; Tarbab141, pp. 2f. ;Tarkaumuds, p.7; 
Tarkaschgraha. pp. 37-38; Bhigtpariccheda and  Mubkt?7ea!$ 16-18. Of. 
Aristotle's classification of causes into the formal material, efficient 


and final. 
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The substances of earth, water, light and air are of two 


Ths atoms of earth, kinds, namely, eternal (nitya) and non- 
wateg, light ani air 


are ' eternal while ‘ermal (anitya). The atoms (paramāņu) 
—— —— of earth, water, light and air are eternal, 
eternal, — ~ because an atom is partless and can be 

neither produced nor destroyed. All other 
kinds of earth, water, etc. are non-eternal, because they are 
produced by the combination of atoms, and are, therefore, 
subject to -/disintegration and destruction. We cannot 
ordinarily perceive an atom. Theexistence of atoms is known 


The existence of by an inference like this: The ordinary 
inference, "?"*4 Y composite objects of the world like jars, 

tables, and chairs, are made up of parts. 
Whatever is produced must be made up of parts, for to” 
produce a thing is to combine certain parts in a certain way. 
Now if we go on separating the parts of a composite thing, 
we shall pass from larger to smaller, from smaller to still 
smaller, and from these to the smallest parts which cannot 
be further divided in any way. These indivisible and minu- 
test parts are called paramapus or atoms. An atom cannot 
be produced, because it has no parts, and to produce means 
to combine parts. Nor can it be destroyed, for to destroy a 
thing is to break it up into its parts, whereas the atom has 
no parts. Thus being neither produced nor destructible the 
atoms or the smallest parts of a thing are eternal. The atoms 
are different in kind. "There are four kinds of atoms, namely, 
of earth, water, light and air, each having its peculiar quality. 
The VaiSesika view is thus different from that. of the Greek 
atomists like Democritus who believe that all atoms are of 
the same kind, and that they differ in quantity and nor in 
quality. 


AkaSa is the fifth physical substance which is the 


Ākāíı is one, oter- substratum of the quality of sound. 
nal and all-pervading 


physical substance While sound is perceived, akaéa cannot 
which is imperceptible, be perceived. There are two conditions 





228 AN INTRODUCTION TO INDIAN PHILOSOPHY 


of the external perception of a substance, namely, that it must 
have a perceptible dimension (mahattva) and manifest colour 
(udbhütarüpavattva) Akasa is not a limited and coloured 
substance. AkaSa is an all-pervading bearer of the quality 
of sound and is inferred from the perception of that quality. 
Every quality must belong to some substance. Sound is not 
a quality of earth, water, light and air, because the qualities 
of these substances are not perceived by the ear, while sound 
is perceived by our ears. Further, there may be sound im 
regions relatively free from the influence of these substances. 
Nor can sound belong as a quality to space, time, soul and 
mind, for these exist even when there is no sound to qualify 
them. So there must be some other substance called akaSa or 
ether of which sound is the quality. It is one and eternal 
because it is not made up of parts and does not depend on any 
othet substance for its existence. It is all-pervading in the 
sense that it has an unlimited dimension and its quality, 
sound, is perceived everywhere. 


Space (dik) and time (kala) are, like akāśa, imperceptible 
Space and time also Substances each of which is one, eternal 
— — sub- and all-pervading. Space is inferred as 

the ground of our cognitions of ‘here’ 
and ‘there’, ‘near’ and ‘far’. Time is the cause of our cogni- 
tions of ‘past’, ‘present’ and ‘future’, ‘older’ and ‘younger’. 
Although one and indivisible, ākāśa, space and time are distin- 
guished into different parts and thus conventionally, spokem 
of as many by reason of certain limiting conditions (upadhi) 
which affect our knowledge of them. Thus the expressions 
‘the erher enclosed by a jar’, ‘that by a house’, ‘filled and 
empty space’, ‘the east and the west’, ‘a minute and hour 
and a day’ are due to the apparent distinctions, made by 
certain conditions, in what is really one ether, one space and 
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The soul (atma) is an eternal and all-pervading substance 
which is the substratum of the pheno- 

The soulis an eter- A 
@al and all-pərvading Məna of consciousness. There are two 
— ELLE kinds of souls, namely, the individual 
sciousness, soul (jivatmi) and the supreme soul 
(param?tmi or [évara). The latter is one, and is inferred as 
the creator of the world. The former is internally or men- 
tally perceived as possessing some quality when, for example, 
ene says, ‘I am happy’, ‘I am sorry,’ and so forth. The 
individual self is not one but many being different in different 


bodies. 


Manas, which is a substance, is the internal sense 
(antarindriya) for the perception of the 

Manas isan atomic os? : s : 
Me la cate individual soul and its qualities, like 
stance. Proofs for the pleasure and pain. It is atomic and 


ihe sand. + si rr cannot, therefore, be perceived. Its 


existence is inferred from the following grounds: (a) Just 
as in the perception of the external objects of the world, we 
require the external senses, so in the perception of internal 
objects, like the soul, cognition, feeling and willing, there 
must be an internal sense, to which we give the name of 
mind (manas). (6) Secondly, we find that although the five 
external senses may be in contact with their respective 
objects at the same time, we have not simultaneous percep- 
tions of colour, touch, sound, taste and smell. But why 
must this be so T If when talking to a friend in your house, 
your eyes are in contact with his facial expressions, your ears 
are in contact with the rumbling sound of the tram car 
outside, and your skin is in contact with the clothes you 
wear, you should have simultaneops  perceptious of the 
friend's face, of the tram car and of the clothes. But 
you do not get all these perceptions at the same time. This 
shows that over and above the contract between the external 
senses and their objects, there must be some other cause 
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which limits the number of perceptions to one at a time, and 
the order of perceptions to one of succession, ie. one after 
the other and not all together. Of the different objects which 
may be in contact with our external senses at one and the 
same time, we perceive only that to which we are attentive. 
This means that we must attend to, or turn our mind (manas) 
and fix it on (manoyoga), the object of perception. So every 
perception requires the contact of the mind (manas) with the 
object through its contact with the sense organ in question, 
That is, we must admit the existence of manas as an internal 
sense. That the manas is partless or atomic also follows 
from the order of succession among our experiences. If the 
mind were not an infinitesimal or partless entity, there could 
have been simultaneous contract of its many parts with many 
senses, and so the aprearance of many perceptions at ons 
and the same time. Bur as this is not the case, we are to 
say that the manas is partless or atomic, and functions as an 


internal sense of perception. It is the organ through which 
the soul attends to objects. 


2. Quality or Guna‘ 


A quality or guna is defined as that which exists ina 


AK qst edt iis substance and has no quality or activity 
substance and hes no jn itself. A substance exists by itself 
— or ectivity in 


: and is the constituent (samavàyi) cause 
of things. Buta quality depends for its existence on some 
substance and is never a constitutive cause of anything. It is 
a non-constitutive or non-material cause of things in so far as 
it determines only their nature and character, but not their 
existence. All qualities must belong to substances and so 
there cannot be qualities of a quality. A red colour belongs 
to scme thing and not to any other colour. A quality 
(gupa)is an unmoving or motionless property of things 


d. Vide Vaifeg. ka-4ut., 1.1.16 ; Tarkasadgroha, Sec. on guna; Tarbe- 
Ba, pp.24-:B. | 
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It inheres in the thing as something passive and inactive 
(niskriya) So it is different from both substance (dravya) 
and action (karma). 


There are altogether twenty-four kinds of qualities. 
These are rüpa or colour, rasa or taste, 
gandha or smell, sparfa or touch, $abda 
or sound, sabkhya or number, parimana 
or magnitude, prthaktva or distinctness, sarhyoga or con- 
junction, vibhaga or disjunction, paratva or remoteness, 
aparatva or nearness, buddhi or cognition, sukha or pleasure, 
dubkha or pain, iccha or desire, dvesa or aversion, prayatna 
or effort, gurutva or heaviness, dravatva or fluidity, sneha 
or viscidity, sarhskadra or tendency, dharma or merit, and 
adharma or demerit. Many of these qualities have sub- 
divisions. ‘Thus there are different kinds of colour like white 
and black, red and blue, yellow and green. There are 
different kinds of taste, such as sweet, sour, bitter, etc. Smell 
is of two kinds, namely, good and bad. The quality of touch 
is of three kinds, viz. hot, cold, and neither hot nor cold. 
Sound is of two kinds, viz. dhvani or an inarticulate sound 
(e.g. the sound of a bell) and varna or an articulate sound 
(e.g. a letter sound). 


There are twenty- 
four kinds of qualities, 


Number is that quality of things for which we use the 
words, one, two, three. There are many 

—— —— a quality kinds of number from one upwards. 
Magnitude is that quality by which things 

are distingvished as large or small. It is of four kinds, viz. 
the atomic or extremely small, the extremely great, the small 
Magnitude isa qua. &nd the large. Pythaktva is that quality 
lity of which there are by which we know that one thing is 
—— different and distinct from another, ¢.g. 


e jar from a picture, a table from a chair. 
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Conjunction is the union between two or more things 


Conjnnctionisunion Which can exist separately, e..g. a book 
between two separable and a table. The relation between an 
things, ard disjunc- ; : 
tion is their separation effect and its cause is not one of conjunc- 
ater conjunction, tion, since the effect cannot exist with- 
out relation to the cause. Disjunction is the disconnection 
between things, which ends their previous conjunction. 
Conjunction is of three kinds, according as it is due to 
motion in one of the things conjoined (as when a flying kite 
sits on a hill-top), or to that of both the things (as when two 
balls moving from opposite directions meet and impinge). 
It may also be due to another conjunction. When the pen 
in my hand touches the table, there is conjunction between 
my hand and the table, brought about by the conjunction 
between my hand and the pen. Similarly, disjunction may 
be caused by the motion of one of the things disjoined, as 
when a bird flies away from a hill-top. Or, it may be due 
to the motion of both the things, as when the balls rebound 
after impact. It may also be caused by another disjunction 
as when I drop the pen from my hand and thereby disconnect 
my hand from the table. 

Remoteness and nearness are each of two kinds, namely, 

There əra two kinds the temporal and the spatial As tem 
of: remoteness and poral, they mean the qualities of being 
so older and younger, and as spatial, those 
of being far and near. 

Buddhi, knowledge or cognition, and its different forms 
have been explained before.' Pleasure and pain, desire and 
aversion are well-known facts. Prayatna or effort is of 

three kinds, namely, pravrtti or striving 

bing tae is of three towards something, nivptti or striving 
away from something, and jivanayoni 

or vital function. Gurutva or heaviness is the cause of the 


1 VidevCh. V. pp. 173-75. 
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fall of bodies. Dravatva or fluidity is the cause of the flowing 
of certain substances like water, milk, air etc. Sneha or 
viscidity is the cause of the adhesion of different particles of 


matter into the shape of a ball or a lump. This quality belongs 
exclusively to water. 


Samskara or tendency is of three kinds, viz. vega or 
velocity which keeps athing in motion, 
bhāvanā or mental impressions which 
help us to remember and recognize things, and  sthitistha- 
pakatva or elasticity, by which a thing tends towards 
equilibrium when disturbed, e.g. a rubber garter. Dharma 
and adharma respectively mean virtue and vice and are due 
to the performance of enjoined and forbidden acts. One 
leads to happiness and the other to misery. 


So also Samskara, 


Thus we get a list of twenty-four qualities in the 

Wis tank Gis. Vai$esika system. Now one may ask: 
‘ber of twenty-four Why should we admit just this number 7 
qualities ? Can it not be more or less than that? 
To this we reply that if one takes into consideration the 
numerous subdivisions of these qualities, then their number 
would be very great. But in a classification of objects we are 
to reduce them to such kinds as are ultimate from a certain 
standpoint, i.e., do not admit of further reduction. So we 
come to the simplest forms or kinds of qualities. Thus while 
one compound colour like orange may be reduced to red and 
yellow, or a complex sound may beshown to arise out of the 
combination of other sounds, it is not possible for us to 
reduce colour to sound or any other quality. It is for this 
reason that we have to recognize colour, sound, touch, taste 
and smell as distinct and different kinds of qualities. The 
Vai$esika classification of qualities into twenty-four kinds is 
guided by these considerations of their simplicity or com- 
plexity, and reducibility or irreducibility. The guņas are 
what the Vai$esikas thought to be the simplest, passive 
qualities of substances. 
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3. Action or Karma! 


Karma or action isphysical movement. Likea quality. 
GEIL Ea it belongs only to substance, but i 
means physical move- different from both. A substance is the 
ment, support of both quality and action: a 
quality is a static character of things, but an action is 
dynamic. While a quality is a passive property that does not 
take us beyond the thing it belongs to, action is a transitive 
process by which one thing reaches another. Soit is regarded 
as the independent cause of the conjunction and disjunction of 
things. An action has no quality, because the latter belongs 
only to substance. All actions or movements must subsist in 
limited corporeal substances (mürtadravya) such as earth, 
water, light, air and the mind. So there can be no action or 
motion in the all-pervading substances like ākāśa, space, time 
and the soul. There can be no movement of an all-pervading 
thing because it cannot change its position. 
There are five sinai of action or movement —— 
utksepana or throwing upward, avakse- 
A daria —— pana or throwing downward, dkuficana. 


or contraction, prasáraga OT expansion 
and gamana or locomotion. Of these, utksepaga is the cause 


of the contact of a body with some higher region, e.g. 
throwing a bal upward. Avaksepana is the cause of the 
contact of a body with some lower region, e.g. throwing down 
a ball from a house-top. Akuficana is the cause of such 
closer contact of the parts of a body as did not previously exist, 
e.g. clenching the fingers or rolling up a cloth. Prasárapa is 
the cause of the destruction of previous closer contact among 
the parts of a body, e.g. opening one's clenched hand. All 
other kinds of actions are denoted by gamana. Such actions 
as the walking of a living animal, going up of flames , etc, are 
mot separately classed in so far as they may all be included 
|. - TarkosoWÁgraha, p. 87; Tarkabhagt, p. 28 ; Voifetika-eut,, 1.1.17 5 
Tarkimyta, p. 30, 
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within gamana. All kinds of actions cannot be perceived. 

The action of the mind (manas) which is an imperceptible 

substance does not admit of ordinary perception. The actions 

or movements of perceptible substances like earth, water and. 

light can be perceived by the senses of sight and touch. 
4. Generality or S?münya 


Things of a certain class bear a common name  becaues 
Siminya is the they posses a common nature. Men, 
—— or the cows and swans have, severally, some- 
thing in common on account of whicb. 
they bear these general names. The thought of what they 
have in common, is called a general idea or class-conceprt. 
Now the question is : What is it that they have in common? 
Or, what is the something that is common in them, and is 
the ground of their being brought under one class and called 
by the same name? The first answer, which is only 
provisional, is that it is the class-essence corresponding to the 
class-concept. The  Nyàya-Vai$esikas would say that it is 
their simanya or generality. Or, in the words of modern 
Western philosophers,’ it is the "universal" in them. 
Hence the previous question leads to a second, viz. what is 
simanya or the universal f 
There are three main views of the universal or the class- 
essence in Indian  philosphy. In the 
* ideas oi = € Buddhist philosophy we have the nomina- 
ruber ud tha view listic view. According to it, the individual 
| (svalaksapa) alone is real and there is no 
class or universal other than the particular objects of experience. 
The idea of sameness that we may have with regard to anumber 
of individuals of a certain character 1s due to their being called 
by the same name. It is only the name that is general, and the 
name does not stand for any positive essence that is present in 
all the individuals. It means only that the individuals called. 
by one name are different from those to which a different name 
is given. Thus certain animals are called cow, not because 
they possess any common essence but because they are difterent. 


1. VideS.C. Chatterice, The Prcob'ama cf Philcacphy, Ch, XI, for 
a full account of their views on the nature of universals. 
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from all animals that are-not cows. So there is no universal but 
the name with a negative connotation.! 

The Jainas* and the Advaita Vedantins? adopt the concep- 
tualistic view of the universal. According to them, th» univer- 
sal does not stand for any independent entity over and above 

The Jaina and the the individuals. On the other hand, it is 
Vcaünta view. constituted by the essential common attri- 

butes of all the individuals. So the 
universal is not separate from the individuals. but is indentical 
with them in point of existence. The universal and the indivi- 
dual are related by way of identity. The universal has exis- 
tence, not in our mind only, but also in the particular objects 
of experience. It does not, however, come to them from our- 
side and is not anything like a separate ‘essence,’ but is only 
their common nature. 


The Ny$ya-Vai$esikas' enunciate the realistic theory of 
E the universal. According to them, uni- 

e Njàya-Vai$esika . . o : 
view. versals are eternal (nitya) entities which 
are distinct from, but inhere in, many 
individuals (anekanugata). There is the same (eka) universal 
tn all the individuals of a class. The universal is the basis 
of the notion of sameness that we have with regard to all 
the individuals of a certain class. It is because there is one 
common essence present in different individuals that they 
are brought under a class and thought of as essentially the 
same. Thus simanya or the universal is a real entity which 
corresponds toa general idea or class-concept in our mind. 
Some of the modern realists? also hold that a ‘universal 
is an eternal timeless entity which may be shared by many 
particulars’. They agree further with the Naiyáyikas in 
maintaining that universals do not come under existence 
(satta). These donot exist in time and space, but have 
being and subsist in substance. attribute and action (dravya- 


1 Vide Tarbsb4491, p. 28; Siz Buddhist Nyya Tracts, Ch. V. 
a - Vide Outlimas of Jainism p. 115:  Pramsya-bima!'a-m'irianda 
'3 Vide Paribyaea, Ch. I. 
mt Vide Potete p.87; Byigtprarictheds and Mubtaroa's, 8, 14 
15: Tarhbabh"41, p.28 ; Tarkimsta, Ch. 1 : Padtrthadharma.,, p. 164. 


5 Of. Russoll, The Problemas of Philosophy, Ch. IX, 
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gupa-karmavrtti). There is no universal subsisting in another 
universal, because there is but one single universal for one 
class of objects. If there are two or more universals in the 
same class of things, then they would exhibit contrary and 
even contradictory natures and we could not classify them one 
way or the other. The same individuals could have been men 
and cows at the same time. 


In respect of their scope or extent, univetsals may be 
distiguished into para or the highest and 
Universal may be 
disti.guished i n to all-pervading, apara or the lowest, and 
rato x 2d ats the parapara or the intermediate 
*Being-hood' (sattà) is the highest univer- 
sal, since all other universals come under it. Jar-ness 
(ghatatva) as the universal present in all jars is apara or the 
lowest, since it has the most limited or the narrowest extent. 
Substantiality or thinghood (dravyatva) as another universal 
is parápara or intermediate between the highest and the 
lowest. It is para or wider in relation to substances like 
earth, water, ete. and apara or narrower in relation to the 
universal 'being-hood' which belongs to substance, quality 
and action. 


5. Particularity or Visesa* 


Particularity (vigesa) is the extreme opposite of the 
Particularity is the Universal  (sámanya). By particularity 
u: ique ingividuality of we are to understand the unique indivi- 
the eterna] substances. ; j4 

duality of substances which have no 
parts and are, therefor. eternal, suca as space, time, akaéa, 
minds, souls and the atoms of earth, water, light and air, 
How are we to distinguish one mind or soul from another ry 
How again is one atom of water distinguished from- another 


1 Vide Bhagt pariccheda and Muktdvals, B, 9 ; Nydya's-dvats, pp. 80-81 


cf. Tarkimyt'’. Ch L 
2 Vide Tarkassfhigra^a, pp. 11, 88 » BhAgt paricchada and Mubkttoah, 


10 : Tarkabidga, p 28 ; T »rküm fta, Ch. | ; PadArt^adharma., p. 168. 
$ 
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atom of water f That they are different from one another 
must be admitted by us. Yet we cannot explain it by the 
difference of their parts. because they have no parts at all. 
On the other hand, they are similar in other respects. So 
we have to admit some peculiarity or unique character whereby 
they are distinguished from one another. The category of 
vi$esa stands for this peculiar character of the otherwise 
1indistinguishable substances. 

As subsisting in the eternal substances,  vi$esas are 
ee oe ae AN themselves erernal (nitya. We should 
eternal and distin- not suppose that viSesa pertains to the 
guished by themselves. ordinary things of the world like pots, 
chairs and cables. It does not belong to anything made up 
of parts. Things which are made up of parts, Le. composite 
wholes, are easily distinguishable by the diffetences of their 
parts. So we do not require any category like viáesa to explain 
their distinction. Ic is only when we come to the ultimate 
differences of the partless eternal substances that we have 
co admit certain original or wunderived peculiarities called 
vi$esas. There are innumerable particularities, since the indi- 
viduals in which they subsist are innumerable. While the 
individuals are distinguished*by.their*particularities, the latter 
are distinguished by themselves (svatah). Hence particularities 
are so many ultimates in the analysis and explanation of the 
differences of things. There cannot be any perception of 
them; like atoms, they are supersensible entities. 


6. Inherence or Samavüya! 


There are two main relations recognized in the Nyāya 
VaiSesika philosophy. These are sath 

Sameavaya and sam- i 
joga are the two main yoga or conjunction isa temporary 
Waiáesika 12105 Nyaya- inherence. Conjunction is a temporary 
Vaiśesjka system. — | NET reus 


| Tarhaseaügrahao, p.88; TarkbibMAs"T, p. 2; Padirthadharma, pp, 171 
7$ : BhAgüpariccheda and Mukjtaoals, 11, 60. 
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things which can, and usually do, exist in separation from 
each other. Two balls moving from opposite dircctions meet 
at a certain place. The relation which holds between them 
when they meet is one of conjunction. It is a temporary 
contact between two substances which may again be separated 
and yet exist (yutasiddhal So long as the relation of 
conjunction fs, it exists as a quality of the terms related by 
it. But it does not affect the existence of those terms. 
It makes no difference to the existence of the balls whether 
they are conjoined to each other or not. Thus conjunction is 
an external relation which exists as an accidental quality of 
two substances related by it. 

As distinguished from conjuction, samavaya is a 
How the two aro Permanent or eternal relation between 
yi ee eed ‘fom two entities, of which ore inheres in the 

other. The whole is in ics parts, a 
quality or an action is ím a substance, or the «universal is 
in the individuals, and particularity is t4 some simple 
eternal substance, Thus we say that the cloth as s whole 
is in the threads, the colour red as a quality is in the rose, 
motion as an action belongs to the moving ball manhood 
as a universalis in individual men, and the peculiarity or 
the distinctive character of one mind or soul is in that mind 
or soul Samavayafs perceptible, according to Nyāya, bur 
not so, according to Vaisesika.* 


Conjunction is a temporary relation between two things 
which can exists separately, and it is produced by the action 
of either or both of the things related, e. g. the relation 
between a man and the chair on which he may be seated 
for the time being. On the other hand, the whole is always 
related to its parts, a quanlity or an action is always related 
to some substance, and so forth. So long as any whole, say 
a jar, is not broken up, it must exist in the parts. So also, 


L Vide Tarkskawmuds, p. B ; Bh'tgaparicched and Muh taeals, p. 269. 
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any quality or action must be related to some substance as 
long as it exists. Thus we see that the relation of a whole 
to its parts, of any quality or action to its substance, of the 
universal to the individual, and of particularity to the eternal 
substances is not produced by the conjunction of two separate 
things. Hence it is that they are said to be related without 
conjunction (ayutasiddha). Samavaya is thus an eternal rela- 
tion between any two entities, one of which cannot exist 
without the other. Terms related by samavàya cannot be 
reversed like those related by sarhyoga. If there is a contact 
of the hand with a pen, the pen also must be in contact with 
the hand ; but though a quality is in a substance, the substance 


is not in the quality. 
F. Non-eristence or Abhdaya 


We have dealt with the six positive categories above. 
AthEos 4s the Now we come to the negative category 
S€vunin category. of abhava or non-existence, which does 
not come under any of the six categories. The reality of 
non-existence cannot be denied. Looking at the sky at 
night you feel as much sure of the non-existence of the sun 
there, as of the existence of the moon and the stars. The 
Vai$esika recognizes, thorefore, non-existence as the seventh 
category of reality. It istrue that Kanada did not mention 
abhava as a separate category in the enumeration of the 
ultimate objects of knowledge (padürtha). Hence some people 
think that he was in favour of accepting only six categories. 
But in view of the facts that non-existence as a possible 
object of knowledge has been discussed in other parts 
of the Vai$egikn-Sütra and that later commentators have 
treated it as the seventh category, we propose to consider it 


as such.! 


— 
— i 


E 
1 Vide Vasfegiho., eit 1.4., 9.1.1710, —— p. 6; Nyðps- 
bandas. p. 7. | 
O.P. 224 - 
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Abhāva or non-existence is of two kinds, namely, sarh- 


y sargabháva and anyonyabhava.  Sarh- 
Abhava is of two 


kinds, viz., sarnsarga S4tgabhava means the absence of some- 
bhava and anyonya- thing in something else. Anyonvabhava 


means the fact that one thing is not 
another thing. Sarhsargabhava is of three kinds, namely, 
pragabhava, dhvarhsabhava and atyantabhava.! All kinds of 
samsargabhava can be expressed by a judgmeut of the general 
form ‘S is not in P’, whereas anyonyabhava can be expressed 
by a judgment like ‘S is nor P. 


Pragabhava or antecedent non-existence is the non- 
PiEsabhiva dons existence of a thing before its produc- 
existence before pro- tion. When one says, ‘a house will be 
duction, ‘ f i . P 2 

built with bricks, there is non-existence 
of the house in the bricks. This non-existence of a house 
in the bricks before its construction is pragabhava. Ie 
means the absence of a connection between the bricks 
and the house which has not yet been built with them. 
The house mever existed before being built, so that its non- 
existence before construction has no beginning (anádi). 
When, however, the house is*built, its"previous? non-existence" 
comes to an end (anta). Heuce it is that prágabhüva is said to 
be without a beginning, but having an end (anàdi and sànta). 


Dhvarhsábhava is the non-existence of a thing on 
AC APO S IMG account of its destruction after produc- 

BOR xistéboe alter tion. A jar which has been produced 
uestrucHon, by a potter may be subsequently broken 
into pieces. When the jar is broken into pieces, there is 
its non-existence fn those pieces. This non-existence ofa 
previously existing thing, due to its destruction. is called 
dhvarhsabhava. It is said to have a beginning (sadi), bur 
no end (ananta). The non-existence of the jar begins with 


1 Bhagaparéccheda. and Mubtavals, p. 12 ; Tarbabhasa, p, 29; Tarba- 
salgraha, p. 89; Tarkàámrta, Ch. I. 
16—2124 B. 
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its destruction, but it cannot be ended in any way, for the 
very same jar cannot be brought back into existence. It will 
be seen here that although in the case of positive entities 
(bhava padartha), the general rule is that, whatever is pro- 
duced must be destroyed, in the -case of negative 
entities (abhava  padartha), something which is produced 
cannot be destroyed. The non-existence of the jar is pro- 
duced by its destruction, but that non-existence cannot itself 
be destroyed. To destroy or end the jar’s non-existence, we 
are to restore the same jar to existence, which is impossible. 


Atyantabhava or absolute non-existence is the absence of 
a connection between two things for all 
“Sy alpen pa time —past, present and future, e. g. the 
in the past, present non-existence of colour in air. It is thus 
and future. different from pragabhava and  dhvarhsia- 
bhava. Pragabhava is the non-existence of a thing before 
its production. Dhvarhsaábhava is the non-existence of a 
thing after its destruction. But atyantabhava is the non- 
existence of a thing, not in any particular time, but for all 
time. So it is subject neither to origin nor to cessation, i. e. 
it is both beginningless and endless (anádi and ananta). 


While sathsargabhava is the absenae of a connection bet- 
Anyonyübhava im- weentwo things, v onyabhava under- 
plies the difference of lies the difference (bheda) of one thing 
one thing from another. fromranother thing. When one — is 
different from another thing, they mutually exclude each 
other and there is the non-existence of either as the other. 
A table is different from a chair. This means that a table 
does not exist as a chair, or, more simply, a table is not a 
chair. Anyonyabhava is this non-existence of one thing as 
another, from which it is different, Thus sarhsargabhava is 
the absence of a connection (sathsarga) between two entities, 
and its opposite is just their connection. On the other hand, 
anyonübhava is the absence of one thing as another, and 


its opposite is just their sameness or identity. Take the- 
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following illustrations: “A hare has no horn,” ‘there is no 
colour in air’ are propositions which express the absence of 
a connection between a hare and a horn, between colour and 
air. The opposite of these will be the propositions ‘a hare 
has horns, ‘there is colour in air.” ‘A cow is not a horse,” 
‘ajar is not a cloth’ are propositions which express the 
difference between a cow and a horse, a jaranda cloth. The 
opposite of these will be the propositions ‘a cow is a horse’, 
*a jar isa cloth. Thus we may say that sathsargabhava is 
relative non-existence in the sense of a negation of the 
presence (sarhsarga) of some thing in some other thing, 
while anyonyabhava is mutual non-existence or difference in 
the sense of a negation of the identity (tadatmya) between 
two objects. Like atyantabhava or absolute non-existence 
anyonyübhava or mutual non-existence is without a begin- 
ning and an end i.e. is eternal. 


IIl. THE CREATION AND DESTRUCTION OF THE W'oRrD! 


From the standpoint of Indian philosophy the world includ- 


ing physical nature is a moral stage for the 

The Vai$esikatheory education and emancipation of individual 
Pelis — yis souls.. The Vaisesika theory of the world 
tual outlook of Injian is guided by this general spiritual outlook 
philosophy. of Indian philosophy. In its attempt to 
explain the origin and destruction of the 

world it does indeed reduce all composite objectsto the four kinds 
of atoms of earth, water, fire and air. So it is sometimes charac- 
terized as the atomic theory ofthe world. Butitdoes not ignore 
the moral and spiritual principles governing the processes of 
composition and decomposition of atoms. Further, five of the 
nine kinds of substances, to which all things may be reduced, 
are not and cannot be reduced to material atoms. So the atomic 
theory of the Vaisesika has a background 
different from that of the atomism of Wes- 
‘tern sicence and philosophy. The latter is 
inp Ag a materialistic philosophy of 
he world, Itexplains the order and history 


amc 


- 


It is different from 
the atomism of West . 
ern philosophy. 







r Vide Padrthadharma., pp. 19-23 : Nyiyakandals, pp. 50-54 : K 
mifjali, 2; Tattvacintimini, ii, nes 
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of the worldasthe mechanical resultant of the fortuitous motions 
of innumerable atoms in infinite space and time, and in different 
directions. There is no mind or intelligent power governing and 
guiding the operations of the material atoms ; these act accord- 
ing to blind mechanical laws. The atomism of the WaiSesika, 
however, is a phase of their spiritual philosophy. According to 
it, the ultimate source of the actions of atoms is to be found in 
the creative or the destructive will of the Supereme Being who 
directs the operations of atoms according to the unseen deserts 
(adrsta) of individual souls and with reference to the end of 
moral dispensation. On this view, the order ofthe world is ilke 
that of a monarchical state, which ultimately expresses the will 
of a wise monarch and in which all things are so ordered and 
adjusted that the citizens get ample opportunities for self-expan- 
sion and self-development as free and responsible beings. 


The atomic theory of the Vai$esika explains that part of the 
world which is non-eternal, i.e. subject to 

The atomic theory origin and destruction in time. The eternal 
a _the * — ex- constituents of the universe, namely, the 
Sena DIM qp ead four kinds of atoms, and the five sub- 
tion of nor-eternal stances of akasa, space, time, mind, and 
objects, soul, do not come within the purview of 

their atomic theory, because these can 

neither be created nor destroyed. On the other hand, all compo- 
site objects, beginning with a dyad or the first compound of only 
two atoms (dvyanuka), are non-eternal. So the atomic theory 
explains the order of creationand destruction of these non-eternal 
objects. All composite objects are constituted by the combina- 
tion of atomes and destroyed through their separation. The first 
combination of two atoms is called a dvyanuka or dyad, and a 
combination of three dyads (dvyanukas) is called a tryanuka or 
triad.. The tryanuka is also called the trasarepu and it is the, 
minimum perceptible object according to the VaiSesika philo- 
sophy. The paramanu or atom and the dvyanuka or dyad, being. 
smaller than the tryapuka or triad, cannot be perceived, but 


are known through inference. | 


All the finite objects of the physical world and the physical 
world itself are composed of the four kinds 
t Re —— Kinds of atoms in the form of dyads, triads and 
of at atoms. other larger compounds arising out of these. 
How can we account for the action or 


motion of atoms, which is necessary for their combination ? 
How,a SE CHEM). te 


conceived like this : 





Cba 
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The world, or better. the universe is a system of physical 
things and living beings having bodies 
on It is a system, of with senses and possessing mind, intellect. 
Physical things and d Allishes : d . 
living beings which 224 egoism. I these exist and interact. 
interact . with one Withoneanother, in time,space and akaéa. 
another. ^ Living beings are souls whoenjoy or suffer 
. in this world according as they are wise 
Or ignorant, good or bad, virtuous or vicious. The order of the 
world is, on the whole, a moral order in which the life and 
rie toh E destiny of all individual selves, are 
iiis world: governed, not only by the physical laws of 
time and space, but also by the universal 
moral law of karma. In the simplest form this law means ‘as 
you sow, so you reap. just as the physical law of causation, 
in its most abstract form, means that there can be no effect 
without a cause. * 


Keeping in view this moral order of the universe, the 
VaiSesikas explain the process of creation 
—— —— and destruction of the world as follows : 
point in the creative  lhe starting-point of the process — of 
will of the Supreme Creation or destruction is the will of the 
Lord, Supreme Lord ( Mahe$vara ) who is the 
ruler of the whole universe. The Lord 
conceives the will to create a universe in which individual 
ings may get their proper share of the experience of pleasure 
and pain according to their deserts. The process of creation 
and destruction of the world being beginningless (anadi), we 
cannot speak of a first creation of the world. In truth every 
creation is preceded by a state of destruction, and every des- 
truction is preceded by some order of creation. To create is 
to destroy an existing order of things and usher in a new order. 
Hence it is that God's creative will has reference to the stock 
_ . of merit and demerit (adrsta) acquired by 
,,lLheadrsta of indi- individual souls in a previous life lived in 
vidual souls guides the Z ; i 
process of creation. some other world. When God thus, wills 
to create a world, the unseen forces of 
moral deserts in the etrnal individual souls beign to function 
in the direction of creation and the active life of experiences 
(bhoga): And itis the contact with souls, endowed with 
tbe creative function of adrsta, that first sets in motion the 
atoms of air. Out of the combination of air-atoms, in the form 
of dyads and triads, arises the gross physical element | mahā- 
bhüta! of air, and it exists as an incessantly vibrating medium in 
the eternal ākāśa. Then, in a similar way, there is motion 
in the atoms of water and the creation of the gross element 
of water which exists in the air and is moved by it. Next, the 
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atoms of earth are set in motion in a similar way and compose 
the gross element of earth which exists in the vast expanse 
of the gross elemental water. Then from the atoms of light 
arises in a similar way, the gross element of /ight and exists 
withits luminosity in the gross water. After this and by the mere 
thought (abhidhyana) of God, there appears the embryo of a 
H * worldbrahmanda) outofthe atomsof light 
rahma is the archi- | ó 
tect of tha: world: and earth. God animates that great em- 
bryo with Brahma, the world-soul, who 
is endowed with supreme wisdom, detach- 
ment and excellence jjnana, vairagya and aigvaryya). To- 
Brahma God entrusts the work of creation in irs concrete 
details and with proper adjustment between merit and demrit. 
on the one hand, and happiness and misery on the other. 


The created world runs its course for many years. But 

it cannot continue to existand endure for 

Creations is followed all time to come. Just as after the stress 
by destruction. and strain of the day’s work God allows us 
rest at night, so after the trials and 

tribulations of many lives in one created world, God provides 
a way of escape from suffering for all living beings for some time. 
This is done by Him through the destruction of the world. So 
the period of creation is followed by a state of destruction. The 
whe theory ahcosies periods of creation and destruction make 
of creation and des. One complete cycle called Kalpa which has 
truction. been repeating itself eternally. The theory 
of cycles (kalpas) or recurring periods of 

creation and destruction is accepted by most of the orthodox 
systems of Indian philosophy. The belief that the world in which 
we live is not eternal, and that at some distant time there shall 
be its dissolution, is supported by an analogical argument. Just 
as earthen substances like jars are destroyed, so mountains 
which are earthy shall be destroyed. Ponds and tanks are 
dried up. Seas and oceans being only very big reservoirs of 
water shall dry up. The light of a lamp is blown out. The sun 


being but a glorious orb of light must be extinguihed at some 
distant time. 


The process of the world’s dissolution is as follows : When 

in the course of time Brahma, the world- 

The process of the soul, gives up his body like other souls, 

Waned “be the Me. thereaprearsin MaheSvaraor the —— 

tructive will of Gcd. Lord a desire to destroy the world. i 1 
| „this, the creative adrsta or unseen Ap 

agency in living beings is counteracted by the correspon ng 
destructive adysta and ceases to function for the active life * 

experience. It is in contact with such souls, in which the 
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destructive adrsta begins to operate, that there is motion in the 
constituent atoms of their body and senses. On account of 
this motion there is disjunction of the atoms and consequent 
disintegration of the body and the senses. The body with the 
senses being thus destroyed, what remain are only the atoms in 
their isolation. So also, there is motion in the constituent atoms 
of the elemental earth, and its consequent destruction through 
the cessation of their conjunction. In this way there is the des- 
truction of the physical elements of earth, water, light and air, 
one after the other. Thus these four physical elements and all 
bodies and sense organs are disintegrated and destroyed. What 
remain are the four kinds of atoms of earth, water, light and 
air in their isolation, and the eternal substances of akaSa, time, 
space, minds and souls with their stock of merit, demerit 
and past impressions (bhāvanā). It will be observed here that 
while in the crder of destruction, earth compounds come first, 
and then those of water, light and air in succession, in the order 
of creation, air compounds come first, water compounds next, 
and then those of the great earth and light appear in 
succession, ! 


IV. CONCLUSION 


Like the Nyaya system, the Vai$esika is a realistic 
philosophy which combines pluralism with theism. It 
traces the variety of the objects of the world to the com- 
bination of material atoms of different kinds and qualities. 
But the creation of the world out of the combination of 
eternal atoms, in eternal time and space, has reference to 
the moral life of individual selves. The world is created 
and destroyed by God according to the moral deserts of 
individual souls and for the proper realization of their moral 
destiny. But the realistic idea of the soul and the apparent- 
ly deistic conception of God in the Vaisegika labour under 


| The details of this account of creation and destruction are fc und 
in PraSastapidas’s Padirthadharmasafgraha which seems to draw on the 
Pauranika accounts. 
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the difficulties of the Nyàya theory and are as unsatisfactory 
as the latter. For it, the soul is an independent substance, 
of which consciousness is an accidental property. It may 
be admitted by us that the mind or the empirical conscious- 
ness is not the real self and that the latter is different from 
the former. Srill it is not possible for us to explain mental 
phenomena-or the empirical consciousness unless we admit 
that the real or the noumenal self is an essentially conscious 
and intelligent reality. So also the Vaigesika idea of God 
as wholly transcendent to and separate from man and 
the world, is not favourable for a deeply religious view 


of life and the genuine religious consciousness of communion 
with God. 


The special contributions of the Vaigesika Philosophy are 
its comprehensive conception of padartha or object as that 
which is denoted by a word, its classification of objects and 
its atomic cosmology. In the classification of objects 
it recognizes the distinction between positive and negative 
objects, or between those that have being and those which 
have no being, but are as real and as much denoted by words 
as the former. Again, it is here pointed out that while most 
objects can be classified and brought under certain genera 
(jàti) there are some like ākāśa or ether, sama@nya, visesa, 
samavaya and abhava which do not come under any 
corresponding genera like ākāśatva, sāmānyatva, etc., 
because none of them is a genus or játi ac all. The Vaiéesika 
division of objects into seven classes and of these into many 
other sub-classes is a logical classification of them based on 
their distinctive characters and ultimate differences. The 
atomic theory of the Vaigesika is an improvement on the 
ordinary view of the world as constituted by the physical 
elements of earth, water, air and fire. Itis also an advance 
on the materialistic theory that all things including life, 
mind and consciousness are transformations and mechanical 
products of material atoms. The Vaifesikas harmonize the 
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atomic theory with the moral and spiritual outlook of life and 
the theistic faith in God as the creator and moral governor of 
the world. But they do not carry their theism far enough 
and make God the author not only of the order of nature but 
also of its ultimate constituents, viz. the atoms, minds and 
souls, and see God at the heart of all realiry. 
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CHAPTER VII 
THE SANKHYA PHILOSOPHY 


[. INTRODUCTION 


The Saükhya system is the work of a great sage of the 
The Sáükhya system "me of Kapila. The Sánkhya must be 
is the work of the a very old system of thought. Its anti- 
great sage Kapila, : 

quity appears from the fact that the 
Sankhya tendency of thought pervades all the literature of 
ancient India including the Srutis, smrtis and puranas, 
According to tradition, the first work of the Sankhya school 
is the Sankhya-sütra of Kapila. This being very brief and 
terse, Kapila, we are told, wrote an elaborate work entitled 
the  Sankhya-pravacana sūtra. Hence the Sankhya philo- 
sophy is also known as Satkhyaprayacana. This system is 
sometimes described as the ‘atheistic Sankhya’ (niri$vara- 
sankhya), as distinguished from the Yoga which is called 
the ‘theistic Sánkhya' (se$vara-sánkhya) The reason for 
this is that Kapila did not admit the existence of God and 
also thought that God’s existence could not be proved. But 
this is a controversial point. 


Next to Kapila, his disciple Asuri's, and Asuri’s disciple 
Pañcaśikha wrote some books which 

Some important : Uo 
works ofthe Sankhya. aimed at a clear and elaborate exposition 
of the Sankhya system. But these works were lost in course 
of time and we have no information about their contents. 
I$varakrsna's Sünkhya-kürikü is the earliest available and 
authoritative text-book of the Sankhya. Gaudapada’s 
Saünkhya-karika-bhasya, ^ Vacaspati's Tattvakaumudi, Vijfiana- 
bhiksu's Sankhya-pravaoana-bhüsya and  Sanükhya-sára, and 
Aniruddha's .Saükhya-pravacana-sütra-vrtti are some other 
important works of the Sankhya system. i i44 


— 


Som IT —* 





254 AN INTRODUCTION TO INDIAN PHILOSOPHY 


The origin of the name ‘sankhya’ is shrouded in mystery. 


4 . According to some thinkers,’ the name 
The name ‘sankhya 


is explained in differ- ‘sankhya’ is an adaptation from 
ent ways. 


‘sankhya meaning number, and has 
been applied to this philosophy because it aims at a right 
knowledge of reality by the enumeration of the ultimate 
objects of knowledge. According to others however the word 
‘sankhya’ means perfect knowledge (samyag-jtana), and a 
philosophy in which we have such knowledge is justly named 
sinkhya. Like the Nyáya-Vaisesika system, the Sankhya 


aims at the knowledge of reality for the practical purpose of 
 -—À — 


putting an end to all pain and suffering. It givet us a 
knowledge of the self which is clearly higher than that given 
by the other systems, excepting perhaps the Vedanta. So 


it may very well be characterized as the ‘safkhya’ in che 
sense of a pure metaphysical knowledge of the self. Itisa 


metaphysic of dualistic realism. While the Nyüya and the 
Vaigesika admit the ultimate reality of many entities— atoms, 
minds and souls—the Sankhya recognizes only two kinds of 
ultimate realities, namely, spirit and matter (purusa and 
prakrti) The nature of these two ultimate and other 
derivative realities will be considered in the Sankhyha 
metaphysics. 


Il. THe SANKHYA METAPHYSICS 
1. Theory of Causation’ 


The Sankhya Metaphysics, especially its doctrine of 
prakrti, rests mainly on its theory of causation which is 
known assatkürya-vüda. It is a theory as to the relation 
of an effect (karya) to its material cause. The specific question 

«Vide Bhagavata, 3. 25, et passim and Sridhara svàmin thereon. - 
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discussed here is this: Does an effect originally exist in the 
Tha Rawadbawean material cause prior to its production, 
the — Nyàya-Vai$esika i.e. appearance as an effect ? The 
ENCOLY OF Causation. Bauddhas and the WNydya-Vaiéesikas 
answer this question in the negative. According to them, 
the effect cannot be said to exist before it is produced by 
some cause, If the effect already existed in the material 
cause prior to its production, there is no sense in our speak- 
ing of it as being caused or produced in any way. Further, 
we cannot explain why the activity of any efficient cause is 
necessary for the production of the effect. If the pot 
already existed in the clay, why should the potter exert 
himself and use his implements to produce it ? Moreover, if 
the effect were already in its material cause, it would logically 
follow that the effect is indistinguishable from the cause, 
and that we should use the same name for both the pot and 
the clay, and also that the same purpose would be served 
by a pot and a lump of clay. It cannot be said that there is 
a distinction of form between the effect and its material cause, 
for then we have to admit that there is something in the 
effect which is not to be found in its cause and, therefore, 
the effect does not really exist in the cause. This theory 
that the effect does not exist in the material cause prior to its 
production is known as asatkdrya-vada (i. e. the view that 
the kürya or the effect is asat or non-existent before its pro- 
duction). It is also called árambhaváda. i.e. the theory of the 
begining of the effect anew. 


The Satkhyas repudiate this theory of causation and 
establish their view of  satkürya-vüda, 

— — “and namely, that the effect exists in the 
HA bedr material cause even before it is produced. 
This view is based on the following grounds: (a) If the 
effect were really non-existent in the material cause, then 
no amount of effort on the part of any agent could bring it 
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into existence. Can any man turn blue into red, or sugar 
into salt ? Hence, when an effect is produced from some 
material cause, we are to say that it pre-exists in the cause 
and is only manifested by certain favourable conditions. as 
when oil is produced by pressing seeds. The activity of 
efficient causes, like the potter and his tools. is necessary to 
manifest the effect, pot, which exists implicitly in the clay. 
(6) There is an invariable relation between a material cause 
and its effect. A material cause can produce only that effect 
with which it is causally related. It cannot produce an effect 
which is in no way related to it. But it cannot be related 
to what does not exist. Hence the effect must exist in the 
material cause before it is actually produced. (c) We see that 
only certain effects can be produced from certain causes. 
Curd can be got only out of milk and a cloth only out of 
threads. This shows that the effect somehow exists in the 
cause. Had it not been so, any effect could be produced from 
any cause; the potter would not have taken clay to produce 
pots, instead of taking milk or threads or any other thing. 
(d) The fact that only a potent cause can produce a desired 
effect goes to show that the effect must be potentially con- 
tained in the cause. The potent cause of an effect is that 
which possesses some power that is definitely related tothe 
effect. But the power cannot be related to the effect, if the 
làtter does not exist in some form. This means that the 
éffect' exists in the cause in an unmanifested form before its 
production or manifestation. (e) If theyeffect be really non- 
existent in the cause, then we have to say that, when it is 
produced, the non-existent comes into existence, i.e. some- 
thing comes out of nothing, which is absurd. (f) Lastly, 
we.see that the effect is not different from, but essentially 
identical with, the material cause. If, therefore, the cause 


exists, the effect also must exist. In fact, the effect and 
the cause are explicit .and implicit states of the same 
tan OP, 224 
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substance. A cloth is not really different from the threads, 
of which it is made ; a statue is the same as its material 
cause, stone, with a new shape and form ; the weight ofa 
table is the same as that of the pieces of wrood used in it. 
The conclusion drawn by the Saakhya from all this is that 
the effect exists in the material cause even before its pro- 
duction or appearance. Thisis the theory of satkürya-vada 
(Le. the view that the effect is existent before its 
appearance). 


The theory of — has got feo ti pe mm forms, 
namely, parináma-v and vivarta-vada. 
Aer iiec 7* According to the former, when effect is 
produced, there is a real transformation 
(parigáma) of the cause into the effect, e.g. the production of a 
pot from clay, or of curd from milk. The Saükhya is in favour 
of this view as a further specification of the theory of satkürya- 
vada. The second, which is accepted by the Advaita Vedantins, 
holds that the change of the cause into the effect is merely 
apparent. When we see a snake in a rope, it is not the case 
that the rope is really transformed intoa snake pwhat happens is 
that the rope only appears as, but is not really, a snake. So 
also, God or Brahman does not become really tranformed into 
while we may wrongly think that He undergoes change and 
becomes the world. 


2 Prakrti and the Gunas* 


The Sankhya theory that causation means a real trans- 

wr td he Sid formation of the material cause into the 
Sav p of us effect logically leads to the concept of 
PEM repete, prakrti as the ultimate cause of the 
world of objects. All objects of the world, including our 
body and mind, the senses and the intellect, are limited 
and dependent things produced by the combination of 
certain elements. So we see that the world is a series of 
effects and that it must have a cause. What, then, is the 


| 1 Vide Kürika and Kaumuds, 3, 10-16; Pravacana-bMIigya and Vtt, 
1. 119,1. 122-37 
" | 17— 2124 B. 
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cause of the world ? It cannot be the purusa or the self, 
since the self is neither a cause nor an effect of any thing. 
- Sothe cause*-of* the world must be the not-self, ie. some 
principle which is other than and different from spirit, self 
or consciousness. Can this not-self be the physical elements 
or the material atoms? According to the Carvakas or the 
materialists, the Bauddhas, the Jainas, and the Nyaya- 
VaiSesikas, the atoms of earth, water, light and air are the 
material causes of the objects of the world. The Sankhya 
objects to this on the ground that material atoms cannot 
explain the origin of the subtle products of nature, such as 
the mind, the intellect and the ego. So we must seek for 
something which can explain the gross objects of nature like 
earth and water, trees and seas, as well as its subtle pro- 
ducts. Now it is found that in the evolution of things the 
cause is subtler than the effect and that it pervades the 
effect, as when a seed develops into a tree or a wish into 
a dream-object. Hence the ultimate cause of the world must 
be some unintelligent or unconscious principle which is 
uncaused, eternal and all-pervading, very fine and always 
ready to produce the world of objects. This is the prakrti 
of the Sankhya system. It is the first cause of all things 
and, therefore, has itself no cause. As the  uncaused 
root-éause of all objects it is eternal and ubiquitous, because 
nothing that is limited and non-eternal can be the first cause 
of the world. Being the ground of such subtle products of 
nature as mind and the intellect, prakrti is a very subtle, 
mysterious and tremendous power which evolves and dissolves 
the world in a cyclic order. 


" The existence of prakgti as the ultimate subtle cause of 
zs - the world is known by inference from 
enteo forthe exis- (he following grounds: (a) All parti- 
Jm dU US | imited and endent on one 
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another. So there must be an unlimited and independent 
cause for their existence. (b) Things of the world possess 
certain common characters, owing to which everyone of them 
is capable of producing pleasure, pain and indifference. 
Therefore, they must have a common cause having these 
three characters. (c) All effects proceed from the activity 
of some cause which contains their potentiality within it. 
The world-of objects which are effects must, therefore, be 
implicitly contained in some world-cause. (d) An effect arises 
from its cause and is again resolved into it at the moment 
of its destruction. That is, an existent effect is manifested 
by a cause, and eventually it is re-absorbed into the latter. 
So the particular objects of experience must arise from their 
particular causes, and these again from other general causes, 
and so on, till we come to the first cause of the world. 
Contrariwise, at the time of destruction, the physical 
elements must be resolved into atoms, the atoms into energies 
and so on, till all products are resolved into the unmanifested, 
eternal prakgyti. Thus we get one unlimited and uncondi- 
tioned, all-pervading and ultimate cause of the whole world 
including everything but the self. This is the eternal and 
undifferentiated causal matrix of the world of not-self, to 
which the Saáükhya gives the different names of prakrti, 
pradhüna, avyakta, etc. We should not imagine a cause of 
this ultimate cause, for that will land us in the fallacy of 
infinite regress. If there be a cause of prakrti, then there 
must be a cause of that cause, and so on, ad infinitum. Or, 
if we stop anywhere and say that here is the first cause, then 
that first cause will be the prakryti which is specifically 
described as the supreme root cause of the world (para or 
müla prakrti).' 


1 Vide Pravacana-bAdsya, 1. 67-68, 1. 76-27, 6.35, 
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Prakrti is constituted by the three gupas of Sattva, rajas 
and tamas. It is said to be the unity of 
— » upas called the gupas held in a state of equilibrium 
sattva, rajas nd (sāmyāvasthā). Now the question is: 
tamas. What are these gunas ? Guna here means 
a constituent element or component and not an attribute or 
quality. Hence by the gupas of sattva, rajas and tamas we 
are to understand the elements of the ultimate substance 
called prakrti. The reason why they are called gunas is either 
their being subservient to the ends of the purusa which is 
other than themselves, or their being intertwined like the 
three strands of a rope which binds the soul to the world.! 


The gunas are not perceived by us. They are inferred 
from- the objects of the world which are 

Rg nde — e ***- their effects. Since there is an essential 
; identity (tadatmya) between the effect 

and its cause, we know the nature of-the gunas from the 
nature of their products. All objects of the world, from the 
intellect down to the ordinary objects of perception (e. g. 
tables, pots, etc.), are found to possess three characters capable 
of producing pleasure, pain and indifference, respectively. 
The same things are pleasurable to some person, painful to 
another, and neutral to a third. The cuckoo’s cry is a 
pleasure to the artist, a pain to his sick friend and neither 
to the plain rustic. A rose delights the youth, dejects the 
dying man and leaves the gardener cold and indifferent. 
Victory in war elates the victor, depresses the vanquished 
and leaves the third party rather apathetic. Now, as the 
cause must contain what is in the effect, we can infer that 
the ultimate cause of things must have been constituted also 
by the three elements of pleasure, pain and indifference. 


e 1 Op.cit, 1, 65. The word gura bas many senses, such as ‘quality,’ 
strand.’ *subservient." 
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The Saáükhya calls these three sattva, rajas and tamas 
respectively. These are constitutive of both prakrti, the 
ultimate substance, and the ordinary objects of the world. 


Sattva is that element of prakrti which is of the nature 
of pleasure, and is buoyant or light 
Sattva is of the . : * . 
nature of pleasure and (laghu), and bright or illuminating 
mien and illuminat- (prakagaka). The manifestation of 
objects in- consciousness (jfiana), the 
tendency towards conscious manifestation in the senses, the 
mind and the intellect, the luminosity of light, and the 
power ofreflection in a mirror or the crystal are all due to 
the operation of the element of sattva in the constitution of 
things. Similarly, all sorts of lightness in the sense of 
upward motion, like the blazing up of fire, the upward 
course of vapour and the winding motion of air, are induced 
in things by the element of sattva. So also pleasure in its 
various forms, such as satisfaction, joy, happiness, bliss, 
contentment, etc. is produced by things in our minds through 
the operation of the power of sattva inhering in them botb. 


hd 


Rajas is the principle of activity in things. It always 
moves and makes other things move. 
Rajas is of the That is, it is both mobile (cala) and sti- 
nature of pain, and is } 
mobile and stimulat- mulating (upastambhaka). It is on 
—— account of rajas that fire spreads, the 
wind blows, the senses follow their objects and the mind 
becomes restless. On the affective side of our life, rajas is 
` the cause of all painful experiences and is itself of the mature 
of pain (dubkha). It helps the elements of sattva and tamas, 
which are inactive and motionless in themselves, to 


their functions. 
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Tamas is the principle of passivity and negativity in 


things. It is opposed to sattva in being 


Tamas is of the . 
mature ofindifference heavy (guru) and in obstructing the 


and is heavy end en- manifestation of^objects (varanaka). It 
veloping. ; 

also resists the principle of rajas or 
activity in so far asit restrains (niyam) the motion of things. 
Ie counteracts the power of manifestation in the mind, the 
intellect and other things, and thereby produces ignorance 
"and darkness, and leads to confusion and bewilderment 
(moha) By obstructing the principle of activity in us it 
induces sleep, drowsiness, and laziness. It also produces the 
state of apathy or indifference (visada). Hence it is that 
sattva, rajas and tamas have been compared respectively to 
whiteness, redness, and darkness. 


With regard to the relation among the three gunpas 
constituting the world, we observe that 
The gunas are in... . 
the state of both con. itis one of constant conflict as well as 
ot [anc acopereten co-operation. They always go together 
and can never be separated from one 
another. Nor can any one of them produce anything without 
the help and support of the other two. Just as the oil, the 
wick and the flame, which are relatively opposed to one 
another, co-operate to produce the light of a lamp, so the 
gupas co-operate to produce the objects of the world, although 
they possess different and opposed qualities, So all the three 
gugàs are present in everything of the world, great or small, 
fine or gross. Buteach of them tries to suppress and domi- 
nate the others. The nature of things is determined by the 
predominant guna, while the others are there in a subordinate 
position. We cannot point to anything of the world which 
does not contain whithin it all the three elements, of course, 
in different proportions. The classification of objects into 
be good, bad and indifferent, or into pure, impure and neutral, 
| *r into intelligent, active and indolent, has reference to the 
i erance of sattva, rajas m tamas — 


ra E po - a 
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Another characteristic of the gunas is that they are 
They are subject to constantly changing. “Change — — 
— — and formation belongs to the very essence of 
the gunas, and they cannot help chang- 
ing even for a moment.” There are two kinds of transforma- 
tion which the gunas undergo. During 

Two kinds of trans- À 
formation of the gunas. pralaya or dissolution of the world, the 
guņas change, each within itself, with- 
out disturbing the others. That is, sattva changes into 
sattva, rajas into rajas and tamas into tamas. Such trans- 
formation of the guņas is called svartipaparinama or change 
into the homogeneous. At this Stage, the gumas cannot 
create or produce anything, because they do not oppose and 
co-operate with one another. No object of the world can 
arise unless the gupas combine, and one of them predomi- 
nates over the others. So before creation; the gugas 
exist-as a homogeneous mass in which there is no motion 
(although ‘there is transformation), no thing, and none of 
the qualities of sound, touch, colour, taste and smell. This 
is the state of equilibrium ( simydvastha ) for the gupas to 
which t Süáükhya gives the name of pra The other 
kind of transformation takes place when one Gf the gugas 
dominates over the others which become subordinate to it. 
When this happens, we bave t production of particular 
objects. Such transformation called virilpa-parindma or 
change into the heterogen , and it is the starting-point of 

the world's evolution: 










3. Purusa or the Self? 


The second type of ultimate reality admitted by the 
The self is an in- Sünkhya is the self. 'W The existence of 


dubitable — the self must be admitted by all. Every- 


w 
| Vide Vedantaatra, 51-59 ; Kürik3 and Kaumudi. 17-20 ; Pravaacana- 


bhigya and Vrits, 1. 66, 1. 138-64, 5. 61-68, 
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body feels and asserts that he or she exists, and has this or 
that thing belonging to him or her, The feeling of one’s 
own existence isthe most natural and indubitable experience 
that we all have. In fact, no one can consistently deny the 
existence of his self, for the act of denial presupposes the 
reality of the denying self. So it has been said by the 
Sankhyas that the self exists, because it is self-manifest and 
its non-existence cannot be proved in any way. 


But while there is general agreement with regard to the 
existence of theself, there is a wide 
Different conceptions divergence of opinion about its nature. 
of the self. Some Carvakasor materialists identify the 
self with the gross body, some with the 
senses, some with life, and some others with the mind. The 
Buddhists and some empiricists regard the self as identical with 
the stream of consciousness. The Nyüya-vaise$ikas and the - 
Prabhakara Mimürhsakas maintain that the selfisan unconscious 
substance which may acquire the attribute of corisciousness 
under certain conditions. The Bhatta Mimamsakas, on the other 
hand, think that the self isa conscious entity which is partially 
hidden by ignorance, as appears from the imperfect and partial 
knowledge that men have of their own selves. The Advaita 
Vedanta holds that the self is pure eternal consciousness which 
is also a blissful existence (saccidánanda svarfipa). It is one in 
all bodies, and is eternally free and self-shining intelligence. 


According to the Sanktiva, the self is different from the 
— a dca. body and thg senses, the manas and the 
eternal and all-pervad- jntellect (buddhi). It is mor anything 
Ing consciousness, é 
of the world of objects. The self is not 
the brain, nor the nervous system, nor the aggregate of 
conscious states. The self is a conscious spirit which is 
always the subject of knowledge and can nëver become the 
l object of any knowledge. It is not a substance with the attri- 
bute of consciousness, but it is pure consciousness as such. 
Consciousness is its very essence and not a mere quality of 
~it. Nor should we say that it is a blissful consciousness 


* Enandasvarupa), as the Advaita Vedantin thinks ; bliss and 





—— 
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consciousness being different things cannot be the essence 
of the same reality. The self is the transcendent subject 
whose essence is pure consciousness. The light of the self's 
consciousness ever remains the same, although the objects 
of knowledge may change and succeed one another. It is a 
steady constant consciousness in which there is neither 
change nor activity. The self is above all change and 
activity. It is an uncaused, eternal and all-pervading reality 
which is free from all attachment and unaffected by all 
objects. All change and activity, all pleasures and pains 
belong really to matter and its products like the body, mind 
and intellect. It is sheer ignorance to think that the self 
is the body or the senses or the mind or the intellect. But 
when, through such ignorance, the self confuses itself with 
any of these things, it seems to be caught up in the flow of 
changes and activities, and merged in the mire of sorrows 
and miseries. 


The existence of the self as the transcendent subject of 
experience is proved by the Sáükhya by 

Msg Mp several arguments : (a) Objects of the 
world like tables, chairs, etc. which are 

composed of parts are means to the ends of ‘other beings. 
These beings whose purpose is served by the things of the 
world must be quite different and distinct from them all. 
That is, they cannot be said to be unconscious things, made 
‘up of parts like physical objects, for that would make them 
means to the ends of others and not ends in themselves. 
"They must be conscious selves, to whose ends all physical 
objects are the means. (b) All material objects including the 
mind and intellect must be controlled and directed by some 
intelligent principle in order that they can achieve anything 
or realize any end. A machine or a car does its work when 
put under the guidance of some person. So there must be 
some selves who guide the operations of prakrti and all her 
products. (c) All objects of the world of the nature of 





266 AN INTRODUCTION TO INDIAN PHILOSOPHY 


pleasure, pain and indifference. But pleasure and pain have 
meaning only as they are experienced by some conscious 
experiencer. Hence there must be some conscious subjects 
or selves who enjoy and suffer pleasure and pain respectively. 
(d) Some persons at least of this world make a sincere 
endeavour to attain final release from all suffering. This is 
not possible for anything of the physical world, for by its 
very nature, the physical world causes suffering rather than 
relieve it. So there must be some immaterial substances or 
selves. transcending the physical order.. Otherwise, the con- 
cept of liberation or salvation and the will to liberate or to be 
liberated as found in saints and the saviours of mankind 
would be meaningless. 


There is not, as the Advaita Vedantin says, one universal 

| self pervading all bodies alike. On the 
i — MN. other hand, we must admit a plurality 
of selves, of which one is connected 

with each body. That there are many selves in the world 
follows from the following considerations : (a) 'There is an 
obvious difference in the birth and death, and the sensory 
and motor endowments of different individuals. The birth 
or death of one individual does not mean the same for all 
other individuals. Blindness or deafness in one man does 
not imply the same for all men. Butif all persons had one 
and the same self, then the birth and death of one would 
cause the birth and death of all, and the blindness or deaf- 
ness of one would make all others blind or deaf. Since, 
however, that is not the case, we are to say that there is not 
one but many selves. (b) If there were but one self for all 
living beings, then the activity of any one would make all 
others active. But as a matter of fact, when we sleep, 
others make restless efforts, and vice versa. (c). Men and 
women are different from the gods, on the one hand, and 


_ birds and beasts, on the other. But there could not have 


* J 
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been these distinctions, if gods and human beings, birds and 
beasts possessed the same self. Thus we see that there must 
be a plurality of selves, which are eternal and intelligent 
subjects of knowledge, as distinguished from prakrti which 
is the one, eternal and non-intelligent ground of the objects 
of knowledge, including manas, intellect and the ego. 


4. Evolution of the World‘ 


Prakrti evolves the world of objects when it comes into 
Tlis evolamiu tar ihe relation with the purusa, The evolution 
world bas itsstarting- of the world has its starting-point in 
tween Puta. and pis the contact (sarhyoga) between purusa 
ern. or the self and prakrti or primal matter. 
The contact (sarhyoga) between purusa and  prakrti does 
not, however, mean any kind of ordinary conjunction like 
that between two finite mz:erial substances. It is a sort 
of effective relation through which prakrti is influenced by 
the presence of purusa in the same way in which our 
body is sometimes moved by the presence of a thought. 
There can be no evolution unless the two become somehow 
related to each other. The evolution of the world cannot 
be due to the self alone, for it is inactive ; nor can it be 
due to matter (prakrti) alone, for it is non-intelligent. The 
activity of prakrti must be guided by the intelligence of 
purusa, if there is to be any evolution of the world. It is 
only when purusa and prakrti co-operate that there is the 
creation of a world of objects. But the question is: How 
can two such different and opposed principles like purusa 
and prakrti co-operate? What brings the one in contact 
with the other ? The answer given by the Sünkhya is this: 
Just as a blind man and a lame man can co-operate in order 


1 Vide kiriki and Kaumudi, 21-41; Pravacana-bhagya and Vr'ts 
1, 64-74, 2. 10-32. 
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to get out of a forest, so the non-intelligent prakrti and the 
inactive purusa combine and co-operate to serve their respec- 
tive Interests. Prakrti requires the presence of purusa in 
order to be known or appreciated by someone (darganartham), 
and purusa requires the help of prakrtiin order to discrimi- 
nate itself from the latter and thereby attain liberation 
(kaivalyürtham). 


With the contact between purusa and prakgti, there is 
This contact distucka’ o disturbance of theequilibrium in which 
us OE a the gupas were held before creation. 
(2s One of the gunas, namely, rajas, which 
is naturally active, is disturbed first, and then, through rajas, 
the other gugas begin to vibrate. This produces a tremendous 
commotion in the infinite bosom of prakrti and each of the 
gunas tries to preponderate over the rest. There is a gradual 
differentiation and integration of the three gunas, and ds a 
result of their combination in different proportions, the 
various objects of the world originate. The course of evolution 
is as follows : 


The first product of the evolution of prakrti is mahat 

or buddhi.! Considered in its cosmic aspect, it is the great 
: germ of this vast world of objects and is 

— * Sat * accordingly called mahat or the great 
— one. In its psychological aspect, i.e. as 
present in individual beings, it is called buddhi or the 
intellect. The special functions of buddhi are ascertainment 
and decision. It is by means of the intellect that the 
distinction between the subject and other objects is under- 
stood, and one makes decisions about things. Buddhi arises 
out of the preponderance of the element of sattva in prakrti. 
It is the natural function of buddhi to manifest itself and 
other things, In its pure (süttvika) condition, therefore, it 
has such attributes as virtue (dharma), knowledge (jfiana), 


1 Vide Saibhya-sut., 1. 71. 
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detachment (vairágya) and excellence (ai$varyya). But when 
vitiated by tamas, it has such contrary attributes as vice 
(adharma ), ignorance  (ajüüna) attachment  (üsakti or 
avairagya) and imperfection (a$akti or anai$varyya) Buddhi 
is different from purusa or the self which transcends all 
physical things and qualities. But it is the ground of all 
intellectual processes in all individual beings. It stands nearest 
to the self and reflects the consciousness of the self in such 
a way as to become apparently conscious and intelligent. 
While the senses and the mind fuction for buddhi or the 
intellect, the latter functions directly for the self and enables 
it to discriminate between itself and prakrti.! 

Ahankara or the ego is the second product of prakrti, 
The second is which arises directly out of mahat, the 
abankara or the ego. first mainfestation. The function of 
ahafkküra is the feeling of ‘I and mine’ (abhimáüna) It is 
on account of ahanhkara that the self considers itself (wrongly 
indeed) to be an agent or a cause of action, a desirer of and 
striver for ends, and an owner of properties. We first 
perceive objects through the senses. Then the mind reflects 
on them and determines them specifically as of this or that 
kind. Next there is an appropriation of those objects as 
belonging to and intended for me, and also a feeling of myself 
as somehow concerned in them.  Ahanküra is just this sense 
of the self as ‘I’ (aham), and of objects as ‘mine’ (mama). 
When ahankaüra thus determines our attitude towards the 
objects of the world, we proceed to act in different ways in 
relation. to them. The potter constructs a pot when he 
accepts it as one of his ends and resolves to attain it by 
saying within himself > “Let me construct a pot’. 


Ahankara is said to be of three kinds, according to the 
There are three kinds Predominance of one or other of the 
of ahankara. three gunas, It is called vaikürika or 





i Vide Künbá,36-37: Siibhya-sut,, 2. 40-43. 
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— 


sattvika when the element of sattva predominates in it, 
taijasa or rajasa when that of rajas predominates, and bhütadi 
or tamasa when tamas predominates. From the first arise » 
the eleven organs, namely, the five organs of perception 
(jmanendriya), the five organs of action (karmendriya), and 
the mind (manas. From the third (i. e. tamasa ahankara) 
are derived the five subtle elements (tanmütras). The second 
(viz. rajasa) is concerned in both the first and the third, and 
supplies the energy needed for the change of sattva and tamas 


into their products. 

The above order of development from ahanküra is laid 
down in the Saskhya-kürika and accepted by Vacaspati 
Miéra.! Wijnanabhiksu,* however, gives a different order. 
According to him. manas or the mind is the only sense which is 
pre-eminently sattvika or manifesting,'and is, therefore, derived 
from sattvika ahankadra. The other ten organs are developed 
from rajasa ahaükara and the five subtle elements from the 
tamasa. 

The five organs of perception (buddhindriya) are the senses 
EIC oixant FEA * sight, hearing, smell, taste and touch. 
ledio. ese perceive respectively the physical 

qualities of colour, sound, smell, taste and 

touch, and are developed from ahankára for the enjoyment 
of the self. It is the self's desire to enjoy objects that creates 
both the objects of. and the organs for, enjoyment. The organs 
of action (karmendriya) are located in the mouth, hands, feet, 
è anus and the sex organ. These perform 

Five organs of action. respectively the funcions of speech pre- 
hension, movement, excretion and repro- 

duction. The real organs are not the perceptible external 
organs, like the eye-balls, ear-holes, skin, hands, feet, etc. 
There are certain imperceptible powers ( Sakti ) in these per- 
ceptible end-organs which apprehend physical objects and act 
on them, and are, therefore, to be regarded as the organs 
(indriyas) proper. As such, an indriya cannot be sensed or 
perceived, but must be known by inference.* The mind 











i _ (manas)is thecentral organ which partakes 
Manas or mind is of the nature of Tbe orgona of both know- * 
the central organ. ledge and action. Without the guidance 
“ace of the manas neither of them can function | 
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in relation to their objects. The manas is a very subtle sense 
indeed, but it is made up of parts, and so can come into 
contact with several senses at the same time. The mind, the 
ego and the intellect (manas, ahañkāra and buddhi) are the 
three internal organs (antabkaraga), while ` 
the senses of sight, hearing, etc. and the 
organs of action are caled the external 
organs (bahyakarana , The vital breaths 
or processes are the functions of the internal organs. The ten 
external organs condition the function of the internal ones. 
The mind (manas) interprets the indeterminate  sense-data 
supplied by the external organs into determinate perceptions ; 
the ego owns the perceived objects as desirable ends of the self 
or dislikes them ; and the intellect decides to act to attain or 
avoid those objects. The three internal and the ten external 
organs are collectively called the thirteen karanas or organs in 
the Sankhya philosophy. While the external organs are limited 
to present objects, the internal ones deal with the past, present 
and future. 


The Antahkaranas 
and bahyakaranas, 


The Sánkhya view of the manas and other organs has certain 
The Sáükhya view obvious differences from those of the other 
of manas and other ‘Systems. According to the Nyaya-Vaisesi-- 
ergans is different kas, manas is an eternal atomic substance 
from those ofthe which has neither parts nor any simul- 
other syMems, taneous contact with many senses. So 
we cannot have many experiences— many 

perceptions, desires and volitions—at the same time. For the 
Sankhyas, the manas is neither atomic nor eternal, but a 
composite product of prakrti, and so subject to origin and 
destruction in time. It is also held by them that we may have 
many experiences—sensation, perception, feeling and volition— 
at the same time, although ordinarily our experiences come 
one after the other. The Ny&dya-VaiSesikas admit only the 
manas and the five external senses as indriyas-and hold that 
the external senses ate derived from the physical elements 
(mahabhiita). The Sáükhyas enumerate eleven indriyas, e. g. 
the manas, the five sensory organs and the five motor organs 
and derive them all from the ego (ahaüküra), which is not 
recognized as a separate principle by the other systems. The 
Vedantins treat the five vital breaths(patica-prága) as indepen- 
dent principles, while the Sátkhyas reduce them to the general 
functions of antabkarapa.* 


1 Cf. Süünbhya-sut, 2. 26-32,2..38, 5. 71 ; Karsed and Kaumuds, 27. 
29-30, 32-33. 
2 Cf. Sanhhya-su^., 2. 20-22, 2, 31-32, 5. 84 ; Kürib3, 24 and 29-30, 
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The five tanmatras are the potential elements or generic 
essences of sound, touch, colour, taste 
and smell. These are very subtle and 
cannot be ordinarily perceived. We know them by inference, 
although the yogins may have a perception of them. The 
gross physical elements arise from the tanmātras as follows.: 

(i) From the essence of sound (śabdatan- 
——— physical matra) is produced ákāśa with the quality 

of sound which is perceived by the ear. 
(ii) From the essence of touch (sparSatanmatra) combined 
with that of sound, arises air with the attributes of sound 
and touch. (iii) Out of the essence of colour (rilpatanmatra) 
as mixed with those of sound and touch, there arises light 
or fire with the properties of sound, touch and colour. 
(iv) From the essence of taste (rasatanmátra) combined with 
those of sound, touch and colour is produced the element of 
water with the qualities of sound, touch, colour and taste. 
(v) The essence of smell (gandhatanmatra) combined with 
the other four gives rise to earth which has all the five 
qualities of sound, touch, colour taste and smell. The five 
physical elements of ákàa$a, air, light, water and earth have 
respectively the specific properties of sound, touch, colour, 
taste and smell In the order in which they occur here, the 
succeeding element has the special qualities of the preceding 
ones added to its own, since their essences go on combining 


progressively.' 


Five tanmatras. 


The whole course of evolution from prakrti to the gross 
rape oo m physical elements is distinguished into two 
tion viz. the psychi- Stages, namely, the psychical (pratyaya- 
caland the physical. sarga or buddhisarga) and the physical 
(tanmatrasarga or bhautikasarga) The 

first includes the developments of prakrti as buddhi, ahaükara 
and the eleven sense-motor or purus The second is constitute 
by the evolution of the five subtle physical essences (tanmātra),. 
the gross elements (mahaübhüta) and the products. The 





! Cf. Küribiand Kaumwi, 22. 
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fanmatras, being supersensible and unenjoyable to ordinary 
beings, are called avigesa, i.e., devoid of specific perceptible 
characters. The physical elements and their products, being 
possessed of specific characters, pleasurable or painful or 
stupefying, are designated as visesa or the specific. The visesas 
or specific objects are divided into three kinds, namely, the 
gross elements, the gross body born of parents (sthülaéarira ) 
and the subtle body (süksma or lifga éarira) The &ross body 
is composed of the five gross elements, although some think 
that it is made of four elements or of only one element. 
The subtle body is the combination of buddhi, ahankara, 
the eleven sense-motor organs and the five subtle elements 
(tanmatra). The gross body is the support of the subtle body, 
in so far as the intellect (buddhi), tHe ego ( ahaünkara ) and 
the senses cannot function without some physical basis. 
According to Vacaspati there are only these two kinds of 
bodies as mentioned before, Vijnanabhiksu, however, thinks 
that there is a third kind of body called the adhisthana body 
which supports the subtle one when it passes from one gross 
body into another. ! 


lhe history of the evolved universe is a play of twenty- 
four principles, of which prakrti is the first, the five gross 
elements are the last, and the thirteen organs (karanas) 
and five tanmáütras are the intermediate ones. But it is 
not complete in itself, since it has a necessary reference 
to the world of selves as the witnesses and enjoyers thereof. 
It is not the dance of blind atoms, nor the push and pull 
of mechanical forces which produce a world to no purpose. 
On the other hand, it serves the most fundamental ends 
of the moral, or better, the spiritual, life. If the spirit 
be a reality, there must be proper adjustment between 
moral deserts and the joys and sorrows of life. Again, 
the history of the world must be, in spite of all appearances 
to the contrary, the progressive realization of the Life of 
spirit. In the Sánkhya, the evolution of prakrti into a 
world of objects makes it possible for spirits to enjoy or 
suffer according to their merits or demerits. But the ulti- 
mate end of the evolution of prakrti is the freedom (mukti) 


1 Cf. Kürikbi and Kaumudi, 38-41 ; Sahbhya-sut., 3. 1-17 ; Pravacana- 
baaeya, 8. 1. : 
18—2124 B. 
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of self. It is through a life of moral training in the evolved 
universe that the self realizes its true nature. What that 
‘nature isand how it can be realized, we shall consider 
presently. Now the evolution of prakrti in relation to the 
purusa may be represented by the following table : 


Puruga = | 
BAUR ESAE — 4 


Mind 5 Sense 5 Motor- 5 Tanmátras 
organs organs | 
5 Mahabhitas 


II. THE SANKHYA THEORY OF KNOWLEDGE! 


The Sankhya theory of knowledge follows in the main its 
The Sàükhva accepts dualistic metaphysics. It accepts only 
- three indepen. three independent sources of valid know- 
knowledge. ledge (pramana). These are perception, 
inference and scriptural testimony  ($abda |. The other 
sources of knowledge, like comparison, postulation ( artha- 
patti) and non-cognition (anupalabdhi), are included under 
these three, and not recognized as separate sources of 
knowledge. 

Valid knowledge (pram ) is a definite and an unerring 

Nature and condition cognition of some object (arthaparic- 
of valid knowledge. chitti) through the modification of buddhi 
or the intellect which reflects the consiousness of the self in 
it. What we call the mind or the intellect is an unconscious 
material entity in the Sa&khya philosophy. Consciousness or 
intelligence (caitanya) really belongs to the self. But the self 
cannot immediately apprehend the objects of the world. If 
it could, we should always know all objects, since the self in 
us is not finite and limited, but all-pervading. The self 


EarikS and gi oom ¿P cana-bhüsya, 1. 87.89.99-103 ; 
5, 27 7, 37, 41-51. The NySga Treat Know ledge (Ch. V. ante) for a 
fà ler : account of this subject. d 
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knows objects through the intellect, the manas, and the 
senses. We have a true knowledge of objects when, 
through the activity of the senses and the manas, their forms 
are impressed on the intellect which, ? in its turn, 


| reflects 
the light or consciousness of the self. 


In all valid knowledge there are three factors, namely, 
The factors of valid the subject (pramata), the object (pra- 
&nowledge. meya) and the ground or source of 
knowledge  (pramága) The subject being a conscious 
principle is no other than the self as pure consciousness 
(Suddha cetana) The modification (vrtti) of the intellect, 
through which the self knows an object, is called pramana. 
The object presented to the self through this modification is 
the prameya. Prama or valid knowledge is the reflection of 
the self in the intellect as modified into the form of the object, 
because without the selfs consciousness the 


unconscious 
intellect cannot cognise anything. 


Perception is the direct cognition of an object through its 
The nature of per- C€Ontact with  sgme sense. When an 
ception. object like the table comes within the 
range of your vision, there is contact between the table and 
your eyes. The table produces certain impressions or 
modifications in the sense organ, which are analysed and 
synthesised by manas or the mind. Through the activity 
of the senses and the mind, budhi or the intellect becomes 
modified and transformed into the shape of the table. The 
intellect, however, being an unconsious material principle, 
cannot by itself know the object, although the form of the 
object is present in it. But as the intellect has an excess 
of sattva, it reflects, like transparent mirror, the conscious- 
ness of the self (purusa) With the reflection of the self's 
consciousness in it, the unconscious modification of the 
intellect into the form of the table becomes illumined into a 
conscious state of perception. Just as a mirror reflects- the 
dight of a lamp and thereby manifests othe: th ngs, so the 
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material principle of buddhi, being transparent and bright 
(sāttvika), reflects the consciousness of the self and illumi- 
nates or cognises the objects of knowledge. 


It is to be observed here that the reflection theory of know- 
ledge has been explained in two different ways by Vacaspati 
Misra and Vijnanabhiksu. We have followed the former in the 
account of the knowledge process given above, Vacaspati thinks 
that the knowledge of an object takes place when there is 
reflection of the self in the intellect which has been modified 
into the form of the object. According to Vijtiánabhiksu. the 
process of perceptual knowledge is like this: When any object 
comes in contact with its special sense organ, the intellect 
becomes modified into the form of the object. Then, because 
of the predominance of sattva in it, the intellect reflects the 
conscious self and seems to be conscious, in the same way in 
which a mirror reflects the light of a lamp and becomes itself 
luminous and capable of manifesting other objects. But next, 
the intellect, which is thus modified into the form of the object, 
is reflected back in the self. That is, the object is presented to 
the self through a mental modification corresponding to the 
form of the object. Thus on Vacaspati’s view, there is a reflec- 
tion of the self in the intellect, but no reflection of the intellect 
back into the self. "Vijfüünabhiksu, on the other hand, thinks 
that there is a reciprocal reflection of the self in the intellect 
and of the intellect in the self. This view is accepted also in 
Vedavyása's commentary on the Yoga-Sntra,!^ What induces 
Vijnanabhiksu to suppose that the modified intellect is reflected 
in the self is perhaps the necessity of explaining the self’s 
experience of pleasure and pain. The self, being pure con- 
sciousness, free from all pleasure and pain, cannot be subjected 
to these experiences. It is the intellect which really enjoys 
pleasure and suffers pain. So, the apparent experiences of 
pleasure and pain in the self should be explained by some sort 
of reflection of the intellect in the self. | 

There are two kinds of perception, namely, nirvikalpaka 

| or the indeterminate and savikalpaka or 
E a pas aequ NE A the determinate. The first arises at the 
first moment of contact between a sense 


and its object, and is antecedent to all mental analysis and 
synthesis of the sense-data. It is accordingly called àalocana 
or a mere sensing of the object. In it there is a cognition 


1 Vide Pravacana-bhaáqya, 1. 99; VySea-bhigya, 4, 27. 
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of the object as a mere something without any recognition 
of it as this or that kind of thing. It is an unverbalised 
experience like those of the infant and the dumb. Just as 
babies and dumb persons cannot express their experience 
in words, so we cannot communicate this indeterminate 
perception of objects to other people by means of 
words and sentences. The second kind of perception is the 
result of the analysis, synthesis and interpretation of sense- 
data by manas or the mind. So it is called vivecana or a 
judgment of the object. It is the determinate cognition of 
an object as a particular kind of thing having certain qualities 
and standing in certain relations to other things. The 
determinate perception of an object is expressed in the form 
of a subject-predicate proposition, e.g. ‘this isa cow,’ ‘that 
rose is red,”! 


Inference is the knowledge of one term of a relation, 
which is not perceived, through the 
other which is perceived and known to 
be invariably related to the first. In it 
what is perceived leads us on to the knowledge of, what 
isunperceived through the knowledge of a universal relation 
(vyüpti) between the two. We get the knowledge of vyüpti 
between two things from the repeated ovservation of their 
concomitance. One single instance of their relation is not, as 
some logicians wrongly think, sufficient to establish the 
knowledge of a universal relation between them. 


The nature and con- 
ditions of inference. 


With regard to the classification of inference, the 
Sankhya adopts the Nydya view, 

The classification of although in a slightly different form. 
— Inference is first divided into two kinds, 
mamely, vita and avita. It is called vita or affirmative 


1 For a fuller account of nirvikalpaka and savikalpaka perceptions, 
wide S. C. Chatterjee, The Nydya Theory of Knowledge, Ch. IX, 
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when it is based on a universal affirmative proposition, and 
avita or negative when based on a universal negative 
proposition, The vifa is subdivided into the pürvavat and 
the simanyatodrsta. A pürvavat inference is that which is 
bassed on the observed uniformity of concomitance between 
two things. This is illustrated when one infers the existence 
of fire from smoke because one has observed that smoke is 
always accompanied by fire. Samanyatodrsta inference, on 
the other hand, is not based on any observation of the con- 
comitance between the middle and the major term, but on 
the similarity of the middle with such facts as are uniformly 
related to the major. How do we know that we have the 
visual and other senses ? It cannot be by means of perception. 
The senses are supersensible. We have no sense to perceive 
our senses with. Therefore, we are to know the existence of 
the senses by an inference like this : ‘All actions require some 
means or instruments, e.g. the act of cutting ; the perceptions 
of colour, etc. are so many acts ; therefore, there must be 
some means or organs of perception." It should be noted 
here that we infer the existence of organs from acts of 
perception, not because we have observed the organs to be 
invariably related to perceptive acts, but because we know 
that perception is an action and that an action requires a 
means of action. The other kind of inference, namely, avita 
is what some Naiyüyikas call éesavat or parigesa inference. 
It consists in proving something to be true by the elimination 
of all other alternatives to it. This is illustrated when one 
argues that somnd must be a quality because it cannot be a 
substance or an activity or a relation or anything else. 
As regards the logical form of inference, the Sánkhyas admit. 
like the Naiyayikas, that the five-membered syllogism is the 
most convincing form of inferential proof. ' 


-— a 


P 1 Vide, p. 183 ante. For an elaborate account of the theory ofinfer— 
. ence, vide S, C. Chatterjee, Tho Nyäya Theory of Knowledge, Bk. IIT. 
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The third pramana is $abda or testimony. It is consti- 
Cre tt A ^ tuted by authoritative statements (üpta- 
— śabda or vacana), and gives the knowledge of 
objects which cannot be known by 
perception and inference. A statement is a sentence made 
up of words arranged ina certain way. A word is a sign 
which denotes something (vücaka), and its meaning (artha) 
is the thing denoted by it (vācya) That is, a word is a- 
symbol which stands for some object. The understanding of 
a sentence requires the understanding of the meanings of its 
constituent words.  Sabda is generally said to be of two kinds, 
namely, laukika and vaidika. The first is the testimony of 
ordinary trustworthy persons. This, however, is not recog- 
nised in the Sankhya as a separate pramüyga, since it depends 
on perception and inference. It is the testimony of Sruti 
or the Vedas that is to be admitted as the third independent 
pramága. The Vedas give us true knowledge about super- 
sensuous realities which cannot be known through perception 
and inference. As not made by any person, the Vedas are 
free from all defects and imperfections that must cling to the 
works of personal agencies. They are, therefore, infallible, 
and possess self-evident validity. The Vedas embody the 
intuitions of enlightened seers ( rsis) These intuitions 
being universal and eternal experiences are not dependent 
on the will or consciousness of individual persons. As such 
the Vedas are impersonal ( apauruseya ). Yet they are not 
enternal since they arise out of the spiritual experiences of 
seers and saints, and are conserved by a continuous line of 
instruction from generation to generation. 


IV. THE DOCTRINE OF LIBERATION! 


Our life on earth is a mixture of joys and sorrows. | 
There are indeed many pleasures of life, and also many 


1 Vide Karikt and Kaumuds, 44-68 ; SSÀbhya-sut,, Pravacana-bhigya 
and Vriti, 3. 65-84. 
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creatures who havea good share of them. But many more 
are the pains and sufferings of life and all living beings 
are more or less subject to them. Even if it be possible 
for any individual being to shun all other pains and 
miseries, it is impossible for him to evade the clutches of 
— Sa bec ast decay and death. Ordinarily, however, 
pains, ^ &üdhyütmika, we are the victims of three kinds of 
MM and adhi pains, viz, the adhyatmika adhibhautika 
and adhidaivika. The first is due to intra- 
organic causes like bodily disorders and mental affections. 
It includes both bodily and mental sufferings, such as fever 
and headache, the pangs of fear, anger, greed, etc. The second 
is produced by extra-organic natural causes like men, beasts, 
thorns, etc. Instances of this kind are found in cases of 
murder, snake-bite, prick of thorns and so forth. The third 
kind of suffering is caused by extra-organic supernatural 
causes, e.g. the pains inflicted by ghosts, demons, etc. 


Now all men earnestly desire to avoid every kind of pain. 
Nay more, they want, once for all, to 

— cain '^ put an end to all their sufferings, and 
have enjoyment at all times. But that 

is not to be. We cannot have pleasure only and exclude 
pain altogether. So long as we are in this frail body with 
its imperfect organs, all pleasures are bound to be mixed up 
with pain or, at least, be temporary. Hence we should 
give up the hedonistic ideal of pleasure and rest content 
with the less attractive but more rational end of freedom 
SSfkh nomm from pain. In. che Saükhya system, 
liberation is the abso- liberation (mukti) is just the absolute 
Jute Cessation of all and complete cessation of all pain with- 
out a possibility of return. It is the 

ultimate and or the summum bonum of our life (apavarga or 
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X 


How are we to attain liberation or absolute freedom from 
i all pain and suffering 7 All the arts and 
gnorance is the Nar 
cause of suffering, So Crafts of the modern man and all the 
pte ois AE onar blessings of modern. science give us but 
through right know- temporary relief from pain or short-lived 
ledge of reality. 
pleasures. These do not ensure a tota] 
and final release from all the ills to which our mind and 
body are subject. So the Indian philosopher wants «some 
other more effective method of accomplishing the task, and 
this he finds in the right knowledge of reality (tattvajPana). 
It is a general rule that our sufferings are due to our ignor- 
ance. In the different walks of life we find that the 
ignorant and uneducated man comes to grief on many occa- 
-sions because he does not know the laws of life and nature. 
"The more knowledge we have about ourselves and the world 
we live in, the better fitted are we for the struggle for 
existence and the enjoyments of life. But the fact remains 
that we are not perfectly happy, nor even completely free 
from pain and misery. The reason for this is that we have 
not the perfect knowledge about reality. When we have 
that knowledge, we shall attain freedom from all suffering. 
Reality is, according to the Sünkhya, a 
plurality of selves and the world of 
| objects presented to them. The self is 
an intelligent principle which does not possess any quality 
or activity but is a pure consciousness free from the limi- 
tations of space, time and causality. It is the pure subject 
which transcends the whole world of objects including physi- 
cal things and organic bodies, the mind and the senses, the 
ego and the intellect. All changes and activities, all 
thoughts and feelings, all pleasures and pains, all joys and 
sorrows belong to what we call the mind-body system. The 
self is quite distinct from the mind-body complex and is. 
therefore, beyond all the affections and afflictions of the 
psychical life. Pleasure and pain are mental facts which do 


The nature and con- 
stitution of reality, 
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“To realize the self we require a long course of spiritual training 
with devotion to and constant contemplation of, the truth 
that the spirit is not the body, the senses, the mind or the 
intellect. We shall consider the nature and methods of 
this training when we come to the Yoga philosophy. 


When the self attains liberation, no change takes place 
The nktoro of chers in it and no new property or quality 
«ion. accrues to it. Liberation or freedom of 
‘the self does not mean the development from a less perfect 
to a more perfect condition. So also immortality and 
eternallife are not to be regarded as future possibilities or 
events in time. If these were events and temporal acquisi- 
tions, they would be governed by the laws of time, space 
and causality, and, as such, the very opposite of freedom 
-and immortality. The attainment of liberation means just 
the clear recognition of the self as a reality which is beyond 
time and space, and above the mind and the body, and, 
therefore, essentially free, eternal and immortal. When there 
is such realization, the self. ceases to be affected by the 
vicissitudes of the body and the mind and rests in itself as the 
disinterested witness of physical and psychical changes. 
“Just as the dancing girl ceases to dance after having enter- 
tained the spectators, so  prakrti ceases to act and evolve 
the world after manifesting her nature to the self.”* It is 
possible for every self to realize itself in this way and 
Two kinds of muli; thereby attain liberation in life in this 
viz, jivanmukti and world. This kind of liberation is known 
'videhamukti, 
as jivanmukti or emancipation of the 
_ soul while living in this body. After the death of its body, 
the liberated self attains what is called videhamukti or 
.  *mancipation of the spirit from all bodies, gross and subtle. 
à 
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This ensures absolute and complete freedom. ! Vijhana- 
bhiksu, however, thinks that the latter is the real kind o£ 
liberacion, since the self cannot be completely free from the 
influence of bodily and mental changes so long as it is: 
embodied.* But all Sánkhyas agree that liberation is only 
the complete destruction of the threefold misery (duhkha- 
ttayá-bhigháta). It is not a state of joy as conceived in the- 
Vedanea. Where there is no pain, there can neither be any? ` 
pleasure ; because the two are relative and inseparable. 


V. TAE PROBLEM or Gop? 


The attitude of the Saükha towards theism has been the 
Controversy among Subject of controversy among its com- 
aie NM mentators and interpreters. While some 

of them clearly repudiate the belief in 
God, others take great pains to make out that the Sünkhva 
is no less theistic than the Nydya. The classical Sankha 
argues against the existence of God on the following grounds : 
(a) That the world as a system of effects must have a cause 
Aud dio. Add is no doubt true. But God or Brahman. 
of the classical cannot be the cause of the world. God 
Sāñkhya. is said to be the eternal and immutable 
self : and what is unchanging cannot be the active cause of 
anything. So it follows that the ultimate cause of the world 
is the eternal but ever-changing (parinami) prakrti or matter. 
(b) It may be said that prakrti being non-intelligent must be 
controlled and directed by some intelligent agent to produce 
the world. The individual selves are limited in knowledge 
and, therefore, cannot control the subtle material cause of 
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the world. So there must be an infinitely wise being, i. e. 
God, who directs and guides prakrti. But this is untenable. 


God, as conceived by the theists, does not act or exert 


Himself in any way ; but to control and guide prakrti is to 
act or do something. Supposing God is the controller of 
prakrti, we may ask : What induced God to control prakrti 
and thereby create the world ? It cannot be any end of His 
own, for a perfect being cannot have any unfulfilled. desires 
and unattained ends. Nor can it be the good of His creatures. 
No prudent man bothers himself about the welfare of other 
beings without his own gain. Asa matter of fact. the world 
is so full of sin and suffering that it can hardly be said to be 
the work of God who had the good of His creatures in view 
when He created. (c) The belief in God is inconsistent with 
the distinctive reality and immortality or individual selves 
If the latter be included within God as His parts, 
they ought to have some of the divine powers which, 
however,is not the case. On the other hand, if they are 
created by God, they must be subject to destruction. The 
conclusion drawn from all this is that God does not exist and 
that prakrti is the sufficient reason for there being a world of 
objects. Prakrti creates the world unconsciously for the good 
of the individual selves (purusa) in the same way in which the 
milk of the cow flows unconsciously through her udder for 


the nourishment of the calf. 


(jiva). 


According to another interpretation of the Sdankhya, 
which is not generally accepted, this 

— — system is not atheistic. This is the 
view of VijnünabhikSu and some modern 

writers.1 They hold that the existence of God as possessed 
of creative activity cannot be admitted. Yet we must 
believe in God as the eternally perfect spirit who is the 


T 


ibid ; A, K. Majumdar. The Siükhya 
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witness of the world and whose mere presence ( sannidhi- 
matra ) moves prakyti to act and create, in the same way 
in which the magnet moves a piece of iron. Vijhanabhiksu 
thinks that the existence of such a God is supported by reason 
as well as by the scriptures. 


VI. CONCLUSION 


The Sáükhya may be called a philosophy of dualisitic 
realism. It traces the whole course of the world to the 
interplay of two ultimate principles, viz. spirit and primal 
matter (purusa and prakrti) On the one hand, we have 
prakrti which is regarded as the ultimate cause of the world 
of objects including physical things, organic bodies and 
psychical products like the mind (manas), the intellect and 
the ego. Prakrtiis both the material and the efficient cause 
of the world. It 4s active and ever-changing, but blind and 
unintelligent. How can such a blind principle evolve an 
orderly world and direct it towards any rational end ? How 
again are weto explain the first disturbance or vibration in 
prakrti which is said to be originally in a state of equilibrium ? 
So, on the other hand, the Sánkhya admits another ultimate 
principle, viz. purusa or the self. The category of purusa 
includes a plurality of selves who are eternal and immutable 
principles of pure consciousness. These selves are intelligent 
but inactive and unchanging. It is in contact with such 
conscious and intelligent selves that the unconscious and 
unintelligent prakrti evolves the world of experience. But 
how can the inactive and unchanging self ar all come in 
contact with and influence prakrti or matter 7 The Sankhya 
holds that the mere presence (sannidhi) of purus$a or the self 
is sufficient to move prakrti to act, although it itself remains 
unmoved. Similarly, it is the reflection of the conscious 
self on the unconscious intellect that explains the cognitive 
and other psychical functions performed by the latter. But 
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how the mere presence of the self can be the cause of changes 
in prakrti, but not in the self itself, is not clearly explained. 
Nor, again, is it quite clear how an unintelligent material 
principle like the intellect can reflect pure consciousness 
(which is immaterial) and thereby become conscious and 
intelligent. The physical analogies given in the Sankhya 
are not sufficiently illuminating. Further, the existence 
of many selves is proved by the Sánkhya from the difference 
in the nature, activity, birth and death, and sensory and 
motor endowments of different living beings. But all these 
differences pertain, not to the self as pure consciousness but 
to the bodies associated with it. So far as their intrinsic 


nature (i e.. pure consciousness! is concerned, there is nothing 


to distinguish between one self and another. So there seems 


to be no good ground for the Sankhya theory of many ultimate 
selves. It may be that the many selves of which we speak, 
are the empirical individuals or egos dealt with in ordinary life 
and experience. From the speculative standpoint there seem 
to be certain gaps in the Sankhya philosophy. Still we should 
not underrate its value as a system of self-culture for the 
attainment of liberation. So far as the practical end of 
attaining freedom from suffering is concerned, this system is 
as good as any other and enables the religious aspirant to 
realize the highest good cf his life. viz. liberation. 


-— p —— — — 





7+. 





THE YOGA PHILOSOPHY 





A SELECT BIBLIOGRAHY 


Pürnacandra Vedantacuficu 


Kalivara Vedāntavāgīśa 
Madhavacarya 


S. Radhaktishnan 


S. N. Dasgupta > 


G. Coster 


N. K. Brahma 


Hariharananda-Aranya 


Swami Akhilananda 


Swami Prabhavananda 
and 


Christopher Isherwood 


Yoga-süira wih Bhasya 
Sanskrit Book Depository, 
Calcutta, 1907). 


Patanjala.sütra with Bhoja- 


Vrtti (Calcutta, C. 1930) 
Sarva-dar$ana-sanraha, Ch. 
on Patanijala. 
Indian Philosophy Vol. II, 
Ch. V. 


The Study of  Patanjali 
(Cal. Univ., 1920). Yoga 
as Philosophy and Religion 
(Kegan Paul, London, 
1924). 

Yoga and (Western Psy- 
chology (Oxford University 
Press, London, (1955. 

The Philosophy of Hindu 
Sadhana (| Kegan Paul, 
1932). 

Pátanjala. Yoga-dar$ana 
(Kapilasrama, Hu g li, 
1925;.. 

Mental Health and Hindu 


Psychology (G. Allen and 
Unwin, 1950). 


How to know God: The 
Yoga Aphorisms of Patan- 
Jali (Harper & Brothers, 
New York, 1953), 


—— 








CHAPTER VIII 
THE YOGA PHILOSOPHY 


Il. INTRODUCTION 


‘The Yoga philosophy is an invaluable gift of the great 

—— Indian sage Patafijali to all bent upon 
Patanjali was the —* i 3 
Sounder of the Yoga spiritual realization. It is a great aid 
system., to those who wish to realize the exis- 
tence of the spirit as an independent principle, free from all 
limitations of the body, the senses and the mind.? It is 
known also as the Patafijala system after the name of its 
founder. The Yoga-satra or the Patanjala-sütra is the first 


work of this schoel of philosophy. Vyasa 
nee ahi — wrote a brief but valuable commentary 

on the Yoga-satra called Y oga-bhasya 
or Fyasa-bhasya. Vacaspati's Tattva-vai$aradi is a reliable 
sub-commentary on Vyàsa's commentary. Bhojaraja's Vitti 
and Yoga maniprabh@ are very simple and popular works 
on the Yoga system. Vijfianabhiksu’s Yoga-vartika and 
Yoga-sara saágraha are other useful manuals of the Yoga 
Philosophy. 


The Patanjala-sütra is divided into four padas or parts. 


T ENIRO e The first is called the samadhipada and 
padas or parts of treats of the nature, aim and forms of 
Yoga-sutra. yoga, the modifications of citta or the 
internal organ, and the different methods of attaining yoga. 
The second, viz., the sadhanapad, deals with kriyayoga as 


t Miss G. Coster has the Yoga system in view when she says : "We need 
a new kind of society for Psychical Research... to demonstrate to the or 
dinary public the possibility (or impossibility) of genuine super physical 
experience on this side" (vide Yoga andWeatern Paychology p. 246). 
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a means of attaining samadhi, the kleSas' or mental states 
causing afflictions, the fruits of action (karmaphala) and 
their painful nature, and the fourfold theme of suffering. 
its cause, its cessation and the means thereof. The third or 
vibhitipada gives an account of the inward aspects of yoga 
and the supernormal powers acquired by the practice of 
yoga and so forth. The fourth part is called the kaivalya- 
pada and describes the nature and forms of liberation, the 
reality of -he transcendent self and the other world and 
50 On. 


The Yoga is closely allied to the Sànkhya system. It is 

| the application of the theory of the 

EERS wane de A Saükhya in practical life. The Yoga 

mostly accepts the Sankhya epistemology 

and admits the three pramanas of perception, inference and 

scriptural testimony. It mostly accepts also the metaphysics 

of the Sankhya with its twenty-five principles. but believes 

in God as the supreme self distinct from other selves. The 

special interest of this system is in the practice of yoga as 

the sure means cf attaining vivekajtüüna or discriminative 

knowledge which is held in the Sankhya as the essential 
condition of lideraticn. 


The value of yoga as an important method of realizing 
Tic cvahus OL ous the spiritual truths of Indian philosophy 
for life and philoso- has been recognized by allmost all the 
phy. Indian systems. We have clear evidence 
of the recognition of yoga practices even in the Upanisads, 
the Smrtis and the Puranas.* So long as the mind or the 


| The verb, ‘klit is ordinarily intransitive ikli$sati!, meaning ‘to 
be afflicted.’ *Klesa, then means affliction or sulf«ring. But 'kh$' is 
sometimes also transitive (kli$n8ti) meaning ‘cause affliction,’ ‘torment ' 
The present word is more conveniently derived from this transitive 
sense. Vide Vydsa-bhagya, 1. 5, where klifia— klefa-hetuka. 
| .2 Cf. Katha Upanigad, 6. 11, 6.18: Sveitsvatara, 2. 8, 3. 11. 
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intellect of a man is impure and unsettled, he cannot 
properly understand anything profound and spiritual. We 
Must have a pure heart and a tranquil mind if we are to know 
and realize the truths of philosophy and religion. Now the 
practice of yoga is the best way of self-purification, i. e. 
purification of the body and the intellect. Hence it is that 
almost all the systems of Indian philosophy insist on the 


practice of yoga as the necessary practical side of a philosophy 
of life. 


- The  Pátanajala system makesa special study of the 
The Yoga lays down hature and forms of yoga, the different 
a practical path for steps in yoga practice, and other impor- 
attaining liberation, d > 
tant things connected with these. It 
holds, like the Sāñkhya and some other Indian systemi, that 
liberation is to be attained through the direct knowledge of 
the self’s distinction from the physical world: including our 
body, mind and the ego ( vivekajüana ). But this can be 
realized only if we can manage to suppress and terminate the 
functions of the body and the senses, the manas and the 
intellect and finally, the ego (i.e. the empirical self) and yet 
have self-consciousness or experience of the transcendent 
spirit (purusa) This would convince us that the self is above 
the mind-body complex, the senses and the intellect and also 
the suffering or enjoying individual ego. It will be seen to be 
above all physical reality with its spatio-temporal and cause- 
effect order. This is the realization of the self as the free, 
immortal spirit which is above sin and suffering, death and 
destruction. In other words. it is the attainment of freedom 
from all pain and misery, i.e. liberation. The Yoga system 
lays down a practical path of self-realization for the religious 
aspirant and the sincere seeker after the spirit. The Saükhya 
lays greater stress on discriminative knowledge as the means 
of attaining liberation, although it recommends such practical 
methods as study, reasoning and constant meditation on 


— — 
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the truth.' The Yoga, on the other hand, emphasizes the 
importance of the practical methods of purification and con- 
centration for realizing the self’s distinction from the body 
and the mind, and thereby attaining liberation. These will. 
be explained in the Yoga ethics. Before we come to that 
we have tostudy the Yoga psychology which deals with the 
nature of the self, the mind and its functions, and the relation, 
between mind, body and the self. 


II. YOGA PSYCHOLOGY 


In the Saükhya-Yoga system, the individual self (jiva) 
is regarded as the free spirit associated with the gross body 
and more closely related toa subtle body constituted by the 
The self knows the SEDSES the manas, the ego and the 
objects of the word intellect. The self is, in its own nature, 
through the m. difica- e "E 
tions of citta or the Pure consciousness, free from the limita- 
mind. tions of the body and the fluctuations of 
the mind (citta) But in its ignoranceit confuses itself with 
citta. The citta is the first product of prakrti, in which the 
element of sattva or the power of manifestation naturally 
predominates over those of rajas and tamas. It is essentially 
unconscious; but being in the closest proximity to the self it 
reflects, through its manifesting power, the self’s conscious- 
ness so as to become apparently conscious and intelligent. It 
is different from manas which is the internal sense. When 
the citta is related to any object through manas, it assumes 
the form ofthat object. The self knows the objects of the 
world through the modifications of citta which correspond to 


the forms of the objects known. Although the self really 


1. Vide Kariba and Kaumwuos, 51. 
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undergoes mo change or modification, yet because of its 
reflection in the changing states and processes of citta, the 
self appears to be subject to changes and to pass through 
different states of the mind or citta, in the same way in 


which the moon appears to be moving when we see it 
reflected in the moving waves.! 


The modifications of citta, Le. cognitive mental states 
There are five king, — 2I€ many and varied. These may be 
of mental modifica- classified under five heads, namely, 
tions or citta- vrtiti. * 

pramaga or true cognition, viparyaya or 
false cognition, vikalpa or merely verbal cognition, nidra or 
sleep, and smrti or memory. There are three kinds of true 
cognition, viz. perception, inference and verbal testimony. 


These have been explained in almost the same way as in the 


Saükhya.  Viparyaya is the wrong knowledge of objects as 
what they really are not and it includes doubt or uncertain 
cognitions.  Vikalpa is a mere verbal idea caused by words, 
to which no real facts correspond. When you hear the 
words ''Rahu's head," you have the idea ofa distinction 
between Rahu ‘and its head, although really there is no 
distinction between the two, Rāhbu being only a head. 
Similarly, the phrase ‘‘consciousness of the soul” arouses 
the ideas of two different entities (soul and consciousness) 
related together, whereas in reality there is no distinction 
between them (soul and  conscieusness being identical).* 
Sleep (nidra) is another kind of mental modification (citta- 
vrtti. It is due to the preponderance of tamas in citta 
and the consequent cessation of waking consciousness and 
dream experiences. It thus stands for deep dreamless sleep 
(susupti). Some philosophers think that in sound sleep 
there is no mental function or conscious state at all. But 


Vide Yoga-su. and Vyriti, 1. A Cf. Sankhya theory of “Evolution 


of the World," anta, 


^ YVoga-bhtgya, 1. 9. 
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this is wrong. On waking from sound sleep we say. “I 
slept well,” "I new nothing,” etc. Such memory of what 
took place during sleep supposes direct experience of the 
state of sleep. So there must be in sleep some cognitive 
mental state or process which is concerned in the experience 
of the absence of knowledge (abhavapratyayalambana vrtti). 
Smrti or memory is the reproduction of past experiences 
without any alteration or innovation. All cognitive mental 
states and processes (citta-vrtti) may be included in these 
five kinds of modifications. We need not admit any other 
kinds of cognitive functions of the mind (citta-vrtti).! 

When citta is modified into any kind of vrtti or 
Em cognitive mental state, the self is 


to the mind or citta reflected in it and is apt 


to a i 
and the brdy. ap 


priate it as a state of itself. Hence 
itis that it appears to pass through different states of 
the mind (citta) and stages of life. It considers 
itself to be subject to birth and growth, decay and death 
at different periods of time. It is led to believe that it sleeps 
and wakes up, imagines and remembers, makes mistakes 
and corrects errors and so on. In truth, however, the self 
(puruga) is above all the happenings of the body and the 
mind (citta), all physical and psychical changes, like sleeping 
and waking, birth and death, etc. It is citta or the mind 
that really performs these functions of sleeping and waking, 
knowing and doubting, imagining and remembering. 
The self appears to be concerned in these functions because 
it is reflected in citta or the mind which is held up before 
it as a mirror before a person. It also appears to be 
subject to the five kleáas or sources of afflictions, namely, 
(i) avidya or wrong knowledge of the non-eternal as eternal, 
of the not-self as the self, of the unpleasant as the pleasant, 


, | 


a Vide Yoga-su'., Bhtgya and Vriti, 1. 5. 11. 
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and of the impure as pure, (ii) asmita, i.e. the false notion or 
perception of the self as indentical with buddhi or the 
mind, (iii) raga or desire for pleasure and the means of 
its attainment, (iv) dvesa or aversion to pain and the causes 


thereof (v abhiniveSa or the instinctive fear of death in all 
creatures, ! 


So long as there are changes and modifications in citta, 
"The se)lé bondage the self is reflected therein and, in the 
is due to its identi- absence of. discriminative knowledge, 
modifications. So libe. identifies itself with them. As a 
ed n dures their consequence, the self feels pleasure or 

pain out of the objects of the world, 
and loves or hates them accordingly. This means bondage 
for the self. If, therefore, we are to attain liberation, we 
must somehow restrain the activities of the body, the senses 
and the mind (manas ) and finally suppress all the modifica- 
tions cf citta. When the waves of the empirical consious- 
ness (kürya-citta) die down and leave the citta in a state of 
perfect placidity ( kürana-citta ), the self realizes itself as — 
distinct from the mind-body complex and as free, immortal 
and self-shining intelligence. It is the aim of yoga to bring 
about this result through the cessation of the functions of 
citta. 


Ill. YcGaA ETHICS 
l. The Nature and Forms of Yoga* 


Yoga here means the cessation of mental functions 
Yoga is just SNR or modifications ( cittavrttinirodha ). It 
«*5ssation of mental does not mean any kind of contact 

modifications. > — — 1 
between the individual se!f and some 


other reality hike God or the Absolute. The aim of 


| Op.cit.,2 3-9. 
2 Yega-sut. and Bhigya, 1, 1-4, 1. 12-18, 1. 23. 2. 1-2, 4. 29-34, 
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yoga, as we have already said, is to prevent the self 
from identifiying itsef with mental modifications. But this 
is not possible so long as the modifications are there and 
the self has not realized its distinction from citta or the 
mind. So what yoga, really stands for is the arrest and 
negation of all mental modifications. 


lhere are five conditions or levels of the mental life 

: (cictabhümi) The citta is constituted 

of Ua are DI» — by the elements of sattva, rajas and 
Do suctiveto ae not tamas. Its different conditions are 
determined, by the different degrees 

in which these elements are present and operative in it. 
These conditions are called ksipta or restless, müdha or 
torpid, viksipta or distracted, ekagra or concentrated, and 
niruddha or restrained. In eachof these there is some 
kind of repression of mental modifications. One state of 
the mind excludes other different states. Love and hate, 
for example, naturally oppose and cancel each other. But 
still yoga cannot be attained in all the levels of citta. 
In the first, called ksipta, the mind or citta is under the sway 
of rajas and tamas, and is attracted by objects of sense and 
the means of attaining power. It flits from one thing to 
another without resting in any. This condition is not at all 
conducive to yoga, because it does not help us to control tbe 
mind and the senses. The second, viz. müdha, is due to an 
excess of tamas in citta or the mind which, tberefore, has a 
tendency towards vice, ignorance, sleep and the like. In the 
third level, called viksipta or distracted, the mind or citta is 
free from the sway of tamas and has only a touch of rajas in 
it. It has the capacity of manifesting all objects and makes 
for virtue, knowledge, etc. This is a stage of temporary 
concentration of citta or the mind on some object, which is 
followed by distraction. It cannot be called yoga, because it 





THE YOGA PHILOSOPHY 299 


does not permanently stop the mental modifications nor end 


our troubles and destroy the mental afflictions of avidya and. 
the rest. ^ 


The fourth level of citta is called ekagra or concentrated. 
Here citta is purged of the impurity of 
The last two leves ; : e 

are conducive to yoga: T3jas and there is the perfect manifesta- 
— Pee rt Ae tion of sattva. It marks the beginning 
of prolonged concentration of the mind 

or citta on any object so as to reveal its true nature, and it 
prepares the way for the cessation of all mental modifications. 
In this state, however, the mind or citta continues to think. 
or meditate on some object, and so, even here, the mental 
‘processes are not altogether arrested. At the last level, 
called niruddha, there is the cessation of all mental functions 
including even that of concentration which marks the 
previous stage. Here the succession of mental states and 
processes is completely checked, and the mind (citta) is left 
in its original, unmodified state of calmness and tranquillity. 
These last two levels are conducive to yoga in so far as both 
manifest the sattva element of the mind to the highest 
degree and are helpful for the attainment of the ultimate 
goal, viz. liberation. In fact, ekàgra or the state of con- 
centration, when permanently established, is called  sarh- 
prajfiatayoga or the trance of meditation, in which there is a 
clear and distinct consciousness of the object of contempla- 
tion. It is known also as samapatti or sarbprajfiata samadhi 
inasmuch as citta or the mind is, in this state, entirely put 
into the object and assumes the form of the object itself. 
So also the state of niruddha is called asamprajnata yoga or 
asarhprajfiáta samādhi, because all mental modifications 
being stopped in this state, mothing is known or thought of 
by the mind. This is the trance of absorption in which all 
psychoses and appearances of objects are stopped and there 


ee 
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are noripples in the placid surface of citta or the mind. 
Both these kinds of samadhi are known by the common 
name of samadhi-yoga or thé cessation of mental modifica- 
tions, since both conduce to self-realization. 


There are, then, two main kinds of yoga or samadhi, 
There are four kinds "uS the smhprajfiata and the asarh- 
of samprajfiata sama- — prajüáta. Four kinds of samprajñāta 

- samadhi are distinguished according to 
the different objects of contemplation. t is called savitarka 
when the mind (citta) is concentrated on any gross physical 
object of the external world, e. Z. the image of a god or 
goddess. Having realized the nature of this object, one 
should concentrate on subtle objects like the tanmàátras or 
subtle essences of the physical elements. The  mind's 
concentration on these subtle objects is called — savicara 
samadhi. The next step is to take some subtler objects 
like the senses and concentrate the mind (citta) on them, 
till their real nature becomes manifest to it, in what is 
called sānanda samadhi. The last kind of  sarhprajfiáta 
samadhi is called sásmita inasmuch as the object of con- 
<entration herein is asmita or the ego-substance with which 
the self is ordinarily identified. The fruition of this stage 
of concentation is the realization of the true nature of 
the ego. But it also gives us a glimpse of the knowing self 
as something almost indistinguishable from the ego.* 


Thus the mind (citta) realizes the mature of different 
Asathprajfiiia sami- objects within or without the body 
dhi is yoga par ercel- and leaves them behind, one after the 
n other, till it becomes completely free 
from the Nm of all objects and attains what is called 


Ll The final stage of sariprajnáta is called dharmamegha samidhi 
because it showers on the yogia the blessing of self-realization, Vide 
| — — 4. 29. 
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asamprajiiata samadhi or yoga par excellence. It puts a 
stop to all mental modifications and does not rest on any 
object at all. This is the final stage of samadhi because 
when it is attained the whole world of objects ceases tc 
affect, and to exist for, the yogin. In this state the self abides 
in its Own cssence as pure consciousness, enjoying the stilf 
vision of isolated self-shining existence. When one attains 
this state, one reaches the final goal of life, namely, liberation 
or freedom from all pain and suffering, All life isa. quest of 
peace and a search for the means thereof. Yoga is one of the 
spiritual paths that leads to the desired goal of a total extinc- 
tion of all pain and misery through the realization of the 
self's distinction from the body, the mind and the individual 
ego. But this final goal cannor be attained all at once. Even 
if it be possible for a self to attain once the state of samadhi 
and thereby release from pain, there is the possibility of a 
relapse and consequent recurrence of pain, so long as all the 
impressions and tendencies of the mind (citta) due to its past 
and present deeds are not wiped out. It requires a long and 
arduous endeavour to maintain oneself steadily in the state 
of samadhi and destroy the effects of the difference kinds of 
karma, past and present. For this it is necessary to practise 
yoga with care and devo-ion for a sufficiently long time. The 
auxiliary means to the practice of yoga will be explained in 
the next section. 


2. The.Eightfold Means of Yoga! 


As we have already said, a man cannot realize spiritual 


- truths so long as his mind is tainted 
There are eight x + x SUE. "i 
means of voga called with impurities and his intellect vitiated 
nal al by evil thoughts. It is in the pure hearr 
and the clear understanding that the truth of the spirit is 


| Cf, Yagr-su'. apd Bhigya, 2. 28-55, 3, 1-4. 
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revealed and directly experienced. The Sankhya Yoga 
-system holds that liberation is to be attained by means of 
sp.ritual insight (prajna) into the reality of the self as the 
pure immortal spirit which is quite distinct from the body 
and the mind. But spiritual insight can be had only when 
the mind is purged of all impurities and rendered perfectly 
calm and serene. For the purification and enlightenment of 
citta or the mind, the Yoga gives us the eightfold means 
which consists of the disciplines of (1) yama or restraint, 
(2) niyama or culture, (3) àsana or posture, (4) pránüyaáma 
or breath-control, (5) pratyahara or withdrawal of the senses, 
46) dhàranà or attention, (7; dhyana or meditation, and 
(8) samadhi or concentration. These are known as aids to 
yoga ( yoganga ) When practised regularly with devotion 
and dispassion, they lead to the attainment of yoga, both 
samprajhata and asamprajfiata. 


The first discipline of yama or restraint consists in 
(a) ahirhsà or abstention from all kinds 

(1) Yama consists in xt PW 
abstention from injury Of injury to any life (b) satya or truth- 
Ed md fulness in thought and speech, (c) asteya 
avarice. or non-stealing, (d) brahmacarya or con- 
‘trol of the carnal desires and passions, and (e) aparigraha 
-or non-acceptance of unnecessary gifts from other people. 
Although these practices seem to be too well known to 
require any elaboration, yet the Yoga. explains all their details 
and insists that a yogin must scrupulously follow them. 
‘The reason for this is obvious. It is a psychological law 
that a sound mind resides in a sound body, and that neither 
can be sound in the case of a man who does not control 
this passions and sexual impulses. So also, a man cannot 
concentrate his attention on any object when his mind is 
-distracted and dissipated by sin and crime. and other evil 
propensities. This explains the necessity of complete 


^4 
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absention from all the evil courses and tendencies of life on 
the part of the yogin who is egaer to realize the self in 
samādhi or concentration. 


The second discipline is niyama or culture. I: consists 
(2 Niyama consists in the cultivation of the following good 
NO TS te ot habits: (a) $auca or purfication of the 
body by washing and taking pure food 
(which is bahya or external purification), and purification of 
the mind by cultivating good emotions and sentiments, 
such as friendliness, kindness, cheerfulness for the virtues 
and indifference to the vices of others (which is called 
abhyantara or injerna! purification’, (b: santosa or the habit 
of being content with what comes of itself without undue 
exertion, (c) tapas or penance which consists in the habit 
of enduring cold and heat, etc., and observing austere vows, 
(d) svadhyaya or the regular habit of study of religious books, 
and (e) I$varapranidhana or meditation of and resignation 
to God, 


Asana is a discipline of the body and consists in the 


= adoption of steady and comfortable s- 
(3) Asana is the P T PO 


adoption of steady and tures. There are various kinds of 
comfortable postures. asana, such as padmasana. — na. 


bhadrásana, etc. These can be properly learnt only under 
the guidance of experts. The discipline of the body is as 
much necessary for the attainment of concentration as that 
of the mind. If the body is not completely free from 
diseases and other disturbing influences, it is very difficult 
to attain concentration. Hence the  Yogo lays down 


elaborate rules for maintaining the health of the body and 


making it a fit vehicle for concentrated thought. Ir pres- 
cribes many rules for preserving the vital energy, and 
strengthening and purifying the body and the mind. The 
asanas or postures recommended in it are effective ways by 
which the body can' be kept partially free from diseases, 
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ard all the limbs, especially the rervous system, can be 
brought under control and prevented from producing 
disturbances in the mind. 


Pranayama is the regulation of breath. It consists in 

EM. suspension of the breathing processes 

e tiat Are E OR either after exhalation (recaka) or in- 
ef the breathing pro- halation (püraka), or simply by retention 
S of the vital breath (kumbhaka). The 
details of the process should be learnt 

from experts. That respiratory exercises are useful for 
' strengthening the heart and improving its function is recog- 
nized by medical men when they recommend walking, 
climbing, etc., in a garaduated scale, for patients with weak 
hearts. The Yoga goes further and prescribes breath con- 
trol for concentration of the mind, because it ccnduces to 
steadiness of the body and the mind. So long as the func- 


tion of breathing continues, the mind also goes on fluctuating 
'and noticing the cutrent of air in and out. If, and when, 
it is suspended, the mind is in a state of undisturbed 
concentration. Hence by practising the control of breath, 
the yogin can suspend breathing for a long time and thereby 


prolong the state of concentration. 


Pratyáhára consists in withdrawing the senses from their 
— respective external objects and keeping 

Pr. ol fang Bi a them under the control of the mind. 
ee fe ae from theif When, the senses are effectively con- 
trolled by the mind, they follow, not 

their natural objects, but the mind itself. So in this state 
the mind is not disturbed by sights, sounds, etc., coming 
through the eye, the ear, and other senses, but keeps all of 
them under perfect control. This state is very difficult, 
although not impossible, of attainment. It requires a 
resolute will and long practice to gain mastery Over 
one's senses. The five disciplines of restraint and culture 


O.T. 274 





-P 
TAE YOGA PHILOSOPHY 305 


(yama and niyama), bodily posture (āsana) breath-control 
( pranayama ) and control over the senses ( pratyāhāra ) are 
regarded as the external aids to yoga (bahiranga-sadhana). 
As compared with these, the last three disciplines are said 
to be internal to yoga (antarahga-sadhana), because they are 


directly related to some kind of samadhi or yoga. These are 
dhaérana dhyana and samadhi. 


Dharana or attention is a mental discipline which con- 

(6) Dhiüran& con- sists in holding (dhāraņa) or fixing the 

sists in fixing the mind (citta) on the desired object. The 

opibee on the wesired Object thus attended to may be a part of 

one's bcdy, like one’s navel, the mid- 

point of the eyebrows, etc. or it may be external to the body, 

like the moon, the images of gods, etc. The ability to keep 

one’s attention steadily fixed on some object is the test of 
fitness for entering on the next higher stage of yoga. 


Dhyana or meditation is the next step. It means the 
MV ue even flow of thought about, or rather, 
od ——— round about, the object of attention. It 
ee r without is the steadfast contemplation of the 
object without any, break or disturbance. 
This has the effect of giving us a clear and distinct represen- 
tation of the object first by parts and aspects. But by long- 
continued meditation the mind can develop the partial 
representation of the object into a full and live presentation 
of it. Thus dhyana revelas the reality of the contemplated 
object to the yogin’s mind. 

Samadhi or concentration is the final step in the practice 
* of yoga. In it the mind is so deeply 

(8) Samadhi is the j d : 
mind's absorption in absorbedin the object of contemplation 
the object of contem- that it loses itself in the object and has 
no awareness of itself. In the state of 
dhyana, the act and the object of thought remain distinct 
and separate states of consciousness. But in samadhi the 


20—2124 B 
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act of meditation is not separately cognised ; it takes on the 
form of the object and loses itself, as it were. So here only 
the object of thought remains shining in the mind, and we 
do not even know that there is a process of thought in the 
mind. It should be observed here that this samādhi as a 
discipline is different from the samādhi or the yoga previous- 
ly defined as “the restraint of the mind" ( cittavrttinirodha ). 
The former is but the means for the attainment of the latter 
which is its end. A long-continued practice of the one leads 
to the other. These last three steps in the practice of yoga 
are called internal means ( antaranga-saàdhana ). They should 
have the same object, i.e. the same object should be first 
attended to, then meditated and lastly concentrated upon. 
When thus combined they are said to constitute sarhyama 
which is very necessary for the attainment of  samüdhi- 


yoga. 
A yogin is believed to acquire certain extraordinary 
powers by the practice of yoga in its 


The supernorm»l | 
powers accruing from different stages. Thus we are told that 


lap the yogins can tame all creatures includ- 
animals, get any object by the mere 


ing even ferocious 
and future, 


wish of it, know directly the past, present 
- produce supernatural sights, sounds and smells and see 
^ subtle entities, angels and gods. They can also see through 
closed:doors, pass through stone walls, disappear from sight, 
appear at different places at the same time, and so forth. 
While these may be possible, the Yoga system warns all 
practise yoga with these ends in 
liberation. The yogin 
supernormal 
and 


religious aspirants not to 
view. Yoga is for the attainment of 
must not get entangled in the quagmire of 
powers. He must overcome the lure of yaugic powers 
move onward till he comes to the end of the journey, wiz. 


liberation." 
Y Vide Yoga-sut,, and Bhteya, 3. 37, 3.51. 4. 1. 
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cá 
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.all-pervaaiag omni- 
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IV. 'THE PLACE oF GOD IN THE YOGA! 


As distinguished from the Saükhya, the Yoga is theistic. 
The Yoga has both It admitsjthe existence of God on both 
@ theoretical and a : ; 
practical interest j, Practical and theoretical grounds. Patafi- 
jali himself, however, has not felt the 
necessity of God for solving any theoretical problem of 
philosophy. For him God has more a practical value than a 
theoretical one. Devotion to God is considered to be of great 
practical value, inasmuch as it forms a part of the practice 
of yoga and is one of the means for the final attainment of 
samadhi-yoga or “the restraint of the mind." The subse- 
quent commentators and interpreters of the Yoga  evince 
also a theoretical interest in God and discuss more fully the 
speculative problems as to the nature of God and the proofs 
for the existence of God. Thus the Yoga system has come to 
have both a theoretical and a practical interest in the Divine 
Being. 

According to the Yoga, God is the Supreme Person who 
cei i — is above all individual selves and is free 
spirit who is eternal, from all defects. He is the Perfect 
Being who is eternal and all-pervading. 
omnipotent and omniscient. All indivi- 
dual selves are more or less subject to the afflictions (kleSa) 
of ignorance, egoism, desire, aversion and dread of death. 
‘They have to do various kinds of works (karma)—jood, bad 
and indifferent —and reap the consequences thereof (vipaka). 
They are also infected and influenced by the latent impres- 
sions of their past experiences (asaya). Even if the liberated 


potent and omaiscient. 


self is released from all these troubles, it cannot be said z 


that he was always free from them. It is God and God alone 
who is eternally free from all defects. God is the perfect 
immortal spirit who ever remains untouched by afflictions 


and actions, and their effects and impressions (kleSa-karma- 


1 Vide Yoga-eu!., Bhigya and Vriti, 1. 23-29. 2. 1, 32,245, 3. 45. ` 
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vipaka-Sayai-raparamystah’. He possesses a perfect nature, 
the like of which is not to be met with anywhere else. He 
has also the fullest possible knowledge of all facts and is, 
therefore, capable of maintaining the whole world by His 
mere wish or thought. He is the Supreme Ruler of the 
world, and has infinite knowledge. unlimited power and 
wisest desires, which distinguish Him from all other selves. 
The proofs of God's The existence of God is proved by the 
existence : following arguments : 


The Vedas, the Upanisads and other important scriptures 
speak of the existence of God as the Supreme Self who is 
also the ultimate reality and the final 
goal of the world. Therefore, God exists 
in the way in which the, scriptures testify 





(1) The testimony of 
the scriptures, 


to His existence. 


According to the law of continuity, whatever has 
| _ degrees must have a lower and an upper 
— geil) Sense limit. There are, for instance, different 
degrees of knowledge magnitudes, small and great. An 

and power. i ‘ 
atom is the smallest magnitude, while 
akaSa or space is the greatest magnitude. Similarly, there 
are different degrees of knowledge and power. So there 
M must be a person who possesses perfect knowledge and. 
perfect power. Sucha supreme person is God, the highest. 
There cannot be any self whois eqüal to God in power and 
knowledge, for in that case, there will be conflict and clash 
of desires and purposes between them, and a consequent chaos 

— in the world. 

e _ The creation of the world is due to the association 


» of purusa with prakrti, and its dis- 
The Association solution to the dissociation of the one 





(3) 


and dissociation of 

purusa and prakrti. — from the other.  Puruga and  prakrti 

r being two independent principles cannot 
= be said to be naturally related or associated. Nor are they - 
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maturally dissociated, for that would make their relation 
inexplicable. So there must be an intelligent cause which 
effects their association and dissociation, according to the 
unseen moral deserts (adrsta) of individual selves. No 
individual self can guide and control its adrsta or destiny, 
because it has no clear understanding about it. Therefore, 
there must be a perfect and an omniscient Being who brings 
about the association or dissociation between purusa and 
prakrti, according as the adrstas of the individual selves 
require thecreation or the destruction of a world. This 
Being is God, without whose guidance prakrti cannot 
produce just that order of the world which is suited to the 
moral education and final emancipation of individual selves. 


Devotion to God is not only a part of the practice of 

: yoga but the best means for the attain- 
Devotion to God is : : 

the best means fr ment of concentration and restraint of 

MAINE. UMORE res- mind (samadhi-yoga). The reason is 

that God is not only an object of medi- 


tation (dhyana), like other objects, but is the Supreme Lord 
who, by His grace, purges away the sins and evils in the 
life of His devotee and makes the attainment of yoga easier 
for him. One who is sincerely devoted to God and is 
resigned unto Him cannot but meditate on Him at all times 
and see Him in all the walks of life. On such a devoted 
person God bestows his choicest. gifts, viz. purity of the 
heart and enlightenment of the intellect. God removes all 
the serious impediments and obstacles in the path of His 
devotee, such as the kleśas or: afflictions of the mind, and 
places him under conditions most favourable for the attain- 
ment of yoga. But while the grace of God can work 
wonders in our life, we, on our part, must make ourselves 
deserving recipients of it through love and charity, truth- 
fulness and purity, constant meditation of and complete 


resignation to God. 
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V. CONCLUSION 


To an unsympathetic critic the Yoga may appear to be 
not so much system of philosophy asa school of mysticism 
and magic. The Yoga conception of the self as a transcendent 
subject which is quite distinct from the body, the mind and 
the ego. is far removed from the common-sense and the 
ordinary psychological concepts of it. As compared with 
these, the spiritual conception of the self in the Yoga is apt 
to be regarded as unintelligible and mysterious. Similarly, 
the supernormal powers associated with the different stages 
in the practice of Yoga can hardly be reconciled with the 
known laws of the physical or the psychical sciences. So 
these may appear to be reminiscent of some primitive religion 
of magic. But it is to be observed that the Yoga scheme of 
self-realization has a solid foundation in the  Sábkhya 
metaphysics which proves the reality of the self as a 
metaphysical and eternal principle of consciousness. If one 
believes in the transcendent spirit, one cannot but admit that 
there are deeper levels of consciousness than the empirical 
one, and wider possibilities and higher potencies than those of 
the physical and the sensuous. Glimpses of this deeper 
reality of our individual life have been caught not only by the 
seers and saints of different countries, but also by some great 
philosophers like Plato and Aristotle, Spinoza and Leibniz, 
Kant and Hegel. The Society for Psychical Research and 
the modern school of psycho-analysis have of late contributed 
much towards our knowledge abour the dark regions of the 
psychical life hidden from the ordinary view. The Yoga 
goes further in the same direction when it formulates certain 
practical methods of purification and self-control for the 
realization of the true self of man. Poth from a theoretical ^ 


and a practical standpoint, it occupies a better position than ` 


the Sankhya inso far as it admits the existence of God and 
relies eens on actual experiences to carry conviction to its 


Y 


E 


ww 





THE YOGA PHILOSOPHY 311 


followers, What is necessary for an appreciation of this 
philosophy is a sympathetic understanding of it and a sincere 
endeavour to realize its truths. We find one such appre- 
ciation of it by Miss Coster when she says: “I am certain 
that there is a region beyond that painted drop-scene which 
forms for so many the* boundary of this life; and that it is 
penetrable and susceptible of exploration by those who are 
sufficiently determined."! The aim of yoga is to explore this 
region of genuine super-physical experience and to reveal the 
reality of man and the world—‘the real Self, the Atman as 
eternally pure, enlightened and free, as the only true, 
uhchanging happiness.'* 


1 Yoga and Western Psychology, pp. 246-47. 
2 Cf. Frabhavananda and Isherwood, How to Know God: Tha Yoga 
Aphorisms of Patanjali, p. 18. 
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CHAPTER IX 


THE MIMAMSA PHILOSOPHY 
I. INTRODUCTION 


We have noticed in the General Introduction that the 
Pūrva Mimarhsa School or the Mimarhsa 

The Mimam à deve- pul a 
loped cut o£ the ritu- School, as it is more usually called, is 
of Vedic the outcome of the ritualistic side of the 
Vedic culture just as the Vedanta 

(sometimes called also Uttara Mimarhsa) is the development 
of its speculative side. The object of the Mimarhsa School 
Its double achieve- is to help and support ritualism chiefly 

— Ia added in two ways, namely, (a) by giving a 
methodology of interpretation with the 

help of which the complicated Vedic injunctions regarding 
rituals may be understood. harmonized and followed without 
difficulty, and (6) by supplying a philosophical justification 
of the beliefs on which ritualism depends. We are con- 
cerned here with the second or the philosophical aspect of the 


Mimamsa. 
The faith underlying Vedic ritualism consists of different 
As a philosophy, the elements such as belief in the existence 
Mimamsa@ tries to up- of a soul which survives death and 
hold Vedic ritualism. > 
enjoys the fruits of rituals in heaven, 
the belief in some power or potency which preserves the 
effects of the rituals performed, the belief in the infallibility 
of the Vedas on which rituals stand, the belief that the 
world is real and our life and actions performed here are ' 
not mere dreams. The Buddhists, Jainas and Carvakas 
challenge the authority of the Vedas. The reality of the 
world and the existence of the soul are denied by some 
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Buddhists. Some Upanisads disparage the idea that 
‘heaven’ is the goal of man and rituals are the best possible 
human activities. The Mimatmsa tries to meet all such 
criticisms and upholds the original faith underlying 


ritualism. 


Jaimini’s Sūtra, in twelve elaborate chapters, laid the 
foundation of the Pūrva Mimarhsa. 
Sabarasvidmi wrote the major commen- 
tary or Bhüsya on this work. He is followed by a long line 
of commentators and independent writers. The two most 
important among them are Kumārila Bhatta and Prabhükara 
(nicknamed ‘Guru’), who founded the two schools of 
Mimathsi named after them, and thus the’ Mimarmsa 
Philosophy gradually developed. Etymologically, the word 
Mimatmsa means ‘solution of some problem by reflection and 
critical examination.” As its subject-matter was karma or 
rituals, the Mimamsa is also sometimes called Karma or 
Dharma Mimarsa. 


The philosophy of the MimarmsA School may be con- 
veniently discussed under three heads, namely, Theory of 
Knowledge, Metaphysics, and Ethics and Theology. 


Literature. 


Il. TRE MIMAMSA THEORY OF KNOWLEDGE 


In its attempt to justify the authority of the Vedas, the 
Mimamsa’s contri. Mimamsa came to discuss very elabora- 
yt a theory tely the nature of knowledge, the nature 
and criterion of truth as well as of 
falsity, the different sources of valid knowledge (pramanas) 
and other cognate problems The epistemology of the 
Mimamsa deals with some very interesting problems. 
Other schools, specially the Vedanta, freely draw upon the 
Mimàmsà in epistemological matters. We -shall notice here 
very briefly some of the peculiar and important things. 
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l. The Nature and Sources of Knowledge 


The Mimamsa, like most other schools, admits two 
kinds of knowledge, immediate and mediate. Valid know- 
ledge is one which yields some new information about some- 

* thing, is not contradicted by any other 

couvlisine a knowledge and is not generated by 

defective conditions (such as defective 

sense-organ in the cases of perceptual knowledge, fallacious 
premises in the cases of inference, etc.)! 


The object of immediate knowledge must be something 
ee carte —— existing (sat). .Only when such an 
ledge: its two stages object is related to sense (one of the 
of deévelopment—in- ; É 
determinate an! deter- tive external senses and the internal 
minate perceptions. sense, manas), there arisesin the soul 
an immediate knowledge about it. When an object is 
related to sense, at first there arises a bare awareness of the 
object. We simply know that the object is, but have not 
yet understood what it is. This primary, indeterminate, 
immediate knowledge is called nirvikalpaka pratyaksa or 
aàlocana-]Hána." When at the next stage we interpret the 
meaning of this object in the light of our past knowledge 
and come to understand what it is, that is, what class it 
belongs to, what quality, activity and name it possesses, 
we have a determinate (savikalpaka) perception, which is 
expressed by judgments like “This is a man,’ “This has a 
stick, ‘This is white, “This is moving, “This is Ram.”* 

Perception, thus completed in two stages, gives us a 

real knowledge of the world composed 
* MR enown of different objects. Though at the 
and possess diverse first stage the objects are not known 
— il explicitly, all that we know about them 
at the second stage is implicitly known even at first. In 


1 Vide S'stra-ispikb3 on Jaimini's Sutra, 1, 1. $5. 
2 Ibid., and Sloka variika on 1. 1. 4. 
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understanding the object at the second stage, the mind only 
interprets, in the light of past experience, what is given at 
first, it does not ascribe to it any imaginary predicate. For 
if we did not perceive at first a man, a white one, etc.. how 
could we judge later that it was a man, it was white, etc., 
and that it was not a cow and not black, etc. Hence it 
must be admitted that perception, in spite of containing 
an element of interpretation, is not necessarily imaginary 
and illusory as some Baudhas and some  Vedàntins hold. 
Neither is it true that what we are immediately aware of, 
before the mind interprets, is a purely unique particular 
(svalaksana) without any distinguishing class character (as 
those Baudhas hold', or is pure existence without any 
differentiating property (as those Vedàntins say). The 
diverse objects of the world with their different characteristies 
are given to the mind at the very first moment when we _ 


become aware of them.! 


2. Non-perceptual Sources of Knowledge 


In addition to perception, there are five other valid 
sources of knowledge, admitted by the 


P.aibbakaras admit —— | 
five sources of know- imarhsa, namely, inference (anumüàna), 
ledge, while Bhaitas comparison (upamüna), authority or testi- 


EET UN mony ($abda)  postulation  (arthüpatti) 
and non-perception — (anupalabdhi). The last one is 
admitted only by the school of Kuméarila Bhatta and not 
by that of Prabhakara. The Mimamsa theory of inference 
is more or less similar to that of the Nyaya and need not 


be mentioned here. We shall discuss the other-four non- 


"perceptual sources of knowlege. 


.- 


| 1». Vide Prakarana-paRoibi, pp. 54-55. 
* | 
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(i) Comparison (upamàna) 


It has been previously seen that the Ny&ya admits com- 
The Mimimss con- parison as a unique source of knowledge. 
ceives upamaaa in a But the Mirhamsa, though accepting 
Nn ——— comparison as an independent source, 
accepts it in quite a different sense. 
According to it, knowledge arises from comparison when, on 
perceiving a present object to be like an object perceived 
| WEN the past, we come to know that the 
Knowledge of simi- 2 ; i 
larity about an absent remembered object is like the perceived 
ME Se ru ap E: by one. Some examples will make this 
clear. On seeing a rat one perceives 
that it is like a mouse perceived in the past, and thence he 
gets the knowledge that the remembered mouse is like the 
perceived rat. This knowledge, namely, ‘that mouse, per- 
ceived in the past, is like this rat, is obtained from com- 
parison, or from the knowledge ofa similarity of the rat to 
the mouse. Similarly one who has seen a cow previously at 
home goes to a forest and finds a gavaya (nilgai) and perceives 
its similarity to the cow at home. He may thence obtain 
by comparison (i.e. by the knowledge of this similarity) the 
further knowledge that the cow at home is like the gavaya.! 


Such knowledge cannot be classed under perception. 
For, the object (the mouse or the cow) 
Such knowledge can- — 
not be placed under known to be similar is not perceived 
erception, memory, 
pape abana ap siete then, It does not come under memory, 
because though the object was perceived 
in the past, its similarity to the present object was not then 
known , and, therefore, this similarity cannot be said to be 
simply remembered. It is not also an inference. Froma 
knowledge like ‘this gavayais like the cow at home’ we 


1 The Mimamsa view of upamàna is fully discussed in Sloka-virt. ka, 
Sistra-dspiká (1. 1, 5) and Prakbarana-paficská and briefly in Sibtorc-Lh32ya 


on 1, 1. 5. 
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cannot infer ‘the cow at home i like this gavaya ,” unless 
we have another premise like ‘all things are similar to other 
things which are similar to them.'! And such a universal 
premise containing an invariable concomitance between two 
terms is not really used in the above case where one arrives 
at the knowledge of the absent cow's similarity to the 
present gavaya, from the perception of the gavaya being 

similar to the cow. Again, such know- 
once AD atl eM ledge does not obviousl arise fr 
separate place. y ise om 

verbal testimony or authority. Hence 
it is given an independent place. 

The Nyāya holds that on learning from an authority 
why ^ the Ti that a gavaya is like a cow, a person 
view of upamüra is goes to a forest, perceives some animal 
arene: like the cow and thence he has by 
upamana or comparison the knowledge that such an animal 
isa gavaya. Against this Nyaya view it is pointed out by 
Mimamsaka writes that the knowledge that the particular 
animal perceived is like the cow is derived from perception 
and the knowledge that such an animal looking like the 
cow is a gavaya is obtained through recollection of what 
was previously learned from some authority. Lastly, the 
knowledge that this particular animal is a gavaya, is a mere 
inference from the last knowledge. Hence. what the Nyaya 
considers to be derived from a new source, namely com- 
parison, is not really so.? 

It may be noted here that though the account given above 

| isthe one generally accepted by later 
Sabara — seems to Mimārhsakas, Sabarasvàmi? seems to 


trea. — upamana as 5 ine 2 | 
analogical argument understand upamana, as, what is called 


—— in Western logic analogical argument. 
| The existence of another self is proved, 
he remarks, by an argument like this. “Just as you fell the 


1 Vide Sastra-dtpika, 1. 1. 5. 
2 Vide Prakarana-paticika. For critical discussion of *'upamaàna', 


vide D. M. Datta, The Siz Ways of Knowing, Bk. II. 
| 3 Vide his Bhasya on Jaim, eut., 1. 1. 5. 
= s O.P, 224 & i 
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existence of your own self, similarly by analogy you can believe 


that others also feel the existence of their own selves." 
an argument he calls upamana. $a 


Such 
bara's definition of upamana 


Ks - * " s . 
as "knowledge of an unperceived object as being similar to 
some known object," is not incompatible with the suggestion 
that he takes upamüna as analogical argument. 


It should also be remembered that ‘similarity’ (sādpśya), 


Similarity is not a 


quality. nor a univer- 
It is a separate 


sal. 
category, 


possessed by another quality ; but 'similarity' is possessed by 
It cannot be treated as a universal (sámanya 
Because a universal means something which is exactly 
identical in many individuals (e.g. cowness in cows). 
does not mean any completely identical character. 


qualities even. 
Or Játi). 


which is the object of upamána is reg 


by the  Mimárhsá as an independent 
category of reality. It is pointed out that 
similarity cannot be called a .quality 


(guga) because a quality cannot 


be 


Similarity 


(ii)- Authority or Testimony (Sabda) 


The Mimárhsa pays the greatest attention to this source 
of knowledge, because it has to justify the authority of the 


Vedas.. | 
An intelligible 


Two kinds of autho- 
rity: Personal and 
impersonal. 


testimony (Sabda) 


or authority. 


-= 


sentence yields knowledge except when 
it is known to be the statement of an 
unreliable person (anapta-vakya). This 
is known as verbal testimony or simply 


There are two kinds of 


authority —personal (pauruseya) and impersonal (apauruseya). 


The first consists 


* 


Again authority is 
either a source of in- 
formation or a source 


of command. 


in the written or spoken testimony of 
some person. The second denotes the 
authority of the Vedas. Again, autho- 
rity may either give information as to 
the existence of objects (siddhartha- 


vükya) or give directions for the performance of some action 


(vidhayaka: vakya). 
21—2124 B 


The Mimárhsá is interested primarily 
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in the impersonal authority of the Vedas and that again, 
The Vedas are Pecause the Vedas give directions for 


valued by he Mimam- performing the sacrificial rites. The 


sā as the impersonal 
source of command- Vedas are looked upon as the Book of 


er Commandments ; and therein lies their 
value. The  Mimáàrhsaá even holds that as the sole use 
of the Vedas lies in directing rituals, any part of them 
which does not contain such direction but gives imformation 
about the existence of anything is useless, un'ess it can 
be shown at least to serve the purpose of persuading 
persons to follow the injunctions for performing rituals.! 
The attempt is constantly made, therefore, to show all 
existential sentences (regarding the soul, immortality, e:c.) 
as indirectly connected with some commandment, by way 
of persuading people to perform some ritu:l or dissuading 
The ritualistic them from forbidden activity. This 
pragmatism of the attitude of the Mīimāmħsā reminds us of 

modern Pragmatism which holds that 
every type of knowledge—ordinary, scientific or philo- 
sophical—is valuable only in so far as ic leads to some 
practical activity. The Mimarhsa philosophy may be called 
ritualistic pragmatism, for according to it the value of Vedic 
knowledge is for ritualistic activity. 


According to most of the pro-Vedic schools, the 
Tne Vedas are not authority of the Vedas lies in their being 
the work of any per- the words of God. But the Mimarhsa 
son; they are eternal. id : soc ea inane — 
or Destroyer of the world, believes that the Vedas, like 


the world, are eternal." They are not the work of any 
person, human or divine. Hence the authority of the 


l Vide Jaim, sw, 1.2.1. and 1. 2. 7 and Sibara-bhagya thereon. 
2 Ibid., Adhikaranas, 6-8, Chap. I. | 
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Vedas is said to be impersonal. Elaborate arguments are 


advanced to support this view. If the 
— x sien ents to prove Vedas had any author, his name would 

have been known and remembered ; for, 
the Vedic lore has been passed down by an unbroken series 
of successive generations of teachers and learners from 
unknown antiquity. But no such name is remembered. 
Even those (among the ancient Indian thinkers) who believe 
that the Vedas are not eternal, but produced, are not 
unanimous as to their origin. Some ascribe them to God, 
some to Hirapyagarbha, some to Prajápati. The fact is that 
they think vaguely, on the analogy of ordinary books, that 
the Vedas also must have some author, but do not know 
precisely who the author is. The names of certain persons 
are of course cited along with the Vedic hymns. But they 
are the seers (rsis) to whom the hymns were revealed, or the 
expositors or the founders of the different Vedic schools 
(sampradayas) So the Vedas are not the works of any 
persons. 


But are not the Vedas composed of swords and are not 
words produced and non-eternal? In reply to this question, 
the Mimaürhsakas propound the theory that words (Sabdas) 
are not really the perceived sounds (dhvanis) The sounds 
produced by the speaker and perceived by the hearer are only 
the revealers of the words which are not themselves produced. 
Words are really the letters which are partless and uncaused. 
A letter, like ‘k’, is pronounced (and revealed) by different 
persons at different places and times in different ways. 
Though these letter-sounds vary, we recognise that the 
same letter is pronounced by all of them. This identity of 
the letter shows that it is not produced at any time and place, 
but transcends them. So the words as letters may be 
regarded as eternal, that is, as having existence, but being 
«uncaused. 
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Another argument in support of the theory that the 
Vedas are not the works of any person is that they enjoin 
some ritual duties and declare their fruits (like attainment 
of heaven). The connection between the actions and such 
fruits is not such as can be said to have been observed by any 
person (like the connection between the taking of a 
prescribed medicine and the cure of a disease). So no person 
can be said to be the author of, the Vedas. It is not also 
reasonable to hold that the author may be a cunning deceiver 
(as the Carvakas suggest’. For had it been so, no one would 
care to study such deceptive works and hand them down to 
posterity. ' 

The infallibility of the authority of the Vedas rests on 

The Vedas are ir- the fact that they are not vitiated by any 
fallible. defects to which the work of imperfect 
persons Is subject. l 
But in addition to the impersonal Vedic authority, the 
testimony of a reliable person (āpta) also 
The statement of a : 
reliable person is also is accepted by the Bhattas* as a valid 
koosIsdge. of valid source of knowledge. There is, how- 
ever, a special value attached to Vedic 
authority, because the knowledge of the commandments 
(dharma) which we have from it is not to be obtained from 
any other source, such as perception and inference. While 
the knowledge that personal authority may impart to us can 
be sometimes obtained otherwise by 
But the knowledge | — 
of duty is obtainable perception, inference, etc. and is itself 
— Se eae based on such previous knowledge, the 
knowledge derived from the Vedas is neither obtainable 
otherwise nor dependent on any previous knowledge, 


~ 


à o 


/ 1 Vide Sieradspibi, Sabda-nityatü-dhikaranam (pp. 138 |.) and 
Prakarana-patcika, Sabda-pariccheda (pp. 87 f.). 
2 Vide Sastrads pi ba, — — (p. 72). 
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— 


the Vedas being eternal. But the Prabhakaras,’ like the 
Vai$esikas, hold that the statement of a non-Vedic authority 
yields knowledge through inference based on the reliability 
of the authority. 

In reply to those whe try to reduce all knowledge 
Kaowledge rom derived from testimony to inference on 
pete lt A ot ges the ground that the validity of such 

knowledge is ascertained by inference 
based on the reliability of authority, the Mimamsa makes an 
important reply. It asserts that the validity “of every 
knowledge is assured by the conditions which generate that 
knowledge, so that the knowledge imparted by authority, 

like every other knowledge, carries with 
— kasd bY itself such assurance of its own truth. 

We shall see later on the full reasons in 
support of this view. 


(iii) Postulation (arthápatti) 


Postulation® (artbapatti) is the necessary supposition of 
Postulation is the an unperceived fact which alone can 


necessary supposition explain a phenomenon that demands 
of an unperc ived fact 


to explai) some còn- explanation. When a given phenome- 
flictiag phenomena, 

non is such that we cannot understand 
it inany way withour supposing som? other fact, we have 
to postulate this other fact by way of explaining the pheno- 
menon. This process of explaining an otherwise inexpli- 
cable phenomenon by the affirmation of the explaining fact 
js called arrhüpatti. Thus when a man, who is growing 


| Vide Prakarana-pancibt (y. 95). 4 

2 I is difficult to find an exact word in English for ‘arthapatu . 
"Postulation in the Kantian sense has a close similarity to ‘arthapatti’. ^ 
demand for explanation underlies the use of this method, and ‘postulate 
án Latin means ‘demand’, 

3 Vide S bari-bhAgya, 1. 1, S. Siika otrtiba, Statra-iepibs and 
Prakirana-pan ik’ on Arthapatti. For critical discussion, vide D.M. Datta, 
he Six Ways of Knowing, Bk, V. 
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fat, is observed to fast during the day, we find an appa- 
rent contradiction between his growing fatness and his 


fasting. We cannotin any way reconcile these two facts, 
namely, fatness and fasting, unless we admit that the man 


eats atnight. Thatthe man must eat at night explains the 


complex whole of apparently conflicting facts, namely, 
fasting attended with increasing fatness. 


Knowledge obtained in this way is distinctive because it 


Knowledse so ob: is not reducible to perception or infer- 


tained does not come ence: and it is not, of course, a case of 
under perception or 


inference. testimony or comparison. Such know- 


ledge cannot be explained as perception 
since we do not see the man eat at night. Nor 


is it a case 
of ‘inference, because 


there is no invariable concomitance 
(vyüpti) between fatness and eating at night, so that we 
cannot say tbet whenever there is fatness there is eating at 


night, as we can say that wherever there is smoke there is 
fire. 


Though we are not ordinarily aware of it, we employ 
The use of this this method of arthüpatti very often in 
Er goo ie daily life. Some examples will make 
fe. this clear. When we call on a friend 
and do not find him at home, though we are sure that he is 
alive, we say: “He must be somewhere outside home.” 
This last supposition is made by us because this alone can 
explain how a man whois alive cannot be at home. This 
method is also largely used by us in the interpretation of 
language. When some words are omitted in a sentence, we 
suppose those words without which the meaning implied by 
the context cannot be explained. On reading or hearing a 
sentence like ‘shut up, we supply (by arthapatti) the words. 
‘your lips, because without them the meaning is incomplete. 
Similarly, when the primary meaning of a word does not 
suit the context, we suppose a secondary or figurative 
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meaning which alone can explain the sentence. For example, 


when we are told, ‘Industry is the key to success’ we suppose 


that the meaning of ‘key’ here must be ‘means’ and not 
a real key. 


Mimárhn:akas distinguish between two kinds of 


Two kinds of posto- postulation chat which is employed to 
lation distinguished explain something which is perceived 
oy Mimam:akas. | , 
(drstürthüpatti), such as fatness in a 
man who is fasting by day, and that which is used to explain 


the meanings of words heard (srutürthüpatti), such as those 
cited above. 


It will be found that arthüpatti resembles a hypotheisis 
Ihe-disiscHon ba 28 understood in Western logic. It 
Syren Dgsuanon and appears to be like an explanatory hypo- 
thesis. But the difference is that it lacks 
the tentative or provisional character of a hypothesis. What 
is known by arthüpatti is not simply hypothetically supposed 
or entertained, but is believed in as the only possible explana- 
lion, As arthüpatti arises out of a demand for explanation, 
it is different frcm a syllogistic inference the object of 
A o which is to conclude from given facts, 
[he distinction be- 
tween postulation and and not to explain given facts. Arthüpatti 
ees is a search for grounds, whereas an 
inference is a search for consequents. 


(iv) Anupalabdhi or non-perception 


According to the Bhütta Mima&rhsa and the Advaita 
Vedanta, non-perception (anupalabdhi) 

—— — is the source of our immediate cognition 
— — — of the non-existence of an object. 
The question here is: How do I know the non-existence, 
say, of a jar on the table before mey It cannot be 


+ 





"- 
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said that I perceive it with my senses, because non- 
Ninh apne toads Can existence is a negative fact which can- 
be obtained neither not stimulate any sense as a positive fact 
Hone perception, like the table can. The  Bhàttas and 
the Advaitins hold, therefore, that the non-existence of the 
Jar on the table is known from the absence of its cognition, 
that is, from its non-perception (anupalabdhi. I judge 
that the jar does not exist on the table because it is not 
perceived. It cannot be said that the non-existence of the 
jar is inferred from. its non-perception. 
For, such an inference is possible, if we 
already possess the knowledge of a universal relation between 
non-perception and non-existence, that is, if we know that 
when an object is not perceived it does not exists. Thus it 
would be begging the question or assumption of the very 
thing which was sought to be proved by inference. Nor 
can we explain the knowledge of the jar’s non-existence by 
comparison or testimony, since it is not due to any know- 
ledge of similarity or of words and sentences. Hence to 
explain the direct” knowledgé of the jar's non-existence we 
have to recognize non-perception (anupalabdhi) as a separate 
and an independent source of knowledge.! 
It should, however, be remarked here that all non- 
: perception coes not mean the non-exis- 
— — tence of what is not perceived. We do 
not see a table in the dark, nor do we 
perceive any such supersensible entities as atoms, ether, 
virtue, vice. Yet we do not judge them to be non-existent. 
If a thing should have been perceived under certain circums- 
tances, then enly its non-perception under those circumstances 
would give the knowledge of its non-existence. It is such 


nor from inference, 





1 Vide Sioba-o3rt Büstra-3s p.i and Vedanta-paribhasà on Anupa- 
ony For further —— discussion. vite Tae Six Ways of Knowing, 
I] af 
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appropriate non-perception ( Yogyanupalabdhi ) that is the 
source of our knowledge of non-existence. 


3. The Validity of Knowledge 


Whenever there are sufficient conditions for the genera- 


tion of a particular kifd of knowledge 
In the presence of | 
sufficient conditions (and. therefore, no grounds for doubt or 


knowledge srises with : T oe | í 
= belief in in eh disbelief - are known), there arises at 


once that kind of knowledge containing 

an element of belief in the object known. For example, 
when our normal eyes light on an object convenien-ly 
situated in broad daylight, there is visual perception ; when 
we hear some one speak a meaningful sentence, we have 
knowledge from his testimony. When there are sufficient 
premises, inference takes place. That we act on such 
knowledge in everyday life as soon as we have it, without 
any attempt to test its validity by argumen', shows that we 
believe in it assoon asit arises; and the fact that such 
knowledge leads to successful activity and not to any contra- 
diction shows further thit such knowledge is valid. When, 
however, the conditions required for the generation of that 
kind of knowledge are known to be defective or wanting (if, 
for example, the eyes are jaundiced.. light is insufficient, 
premises are doubrful or words are meaningless, etc.) no 
such knowledge arises; neither, therefore, does any belief 
arise, so long as the grounds for doubt and disbelief de not 
disappear. From hesefactstwo conclusions are drawn by 
E the Mimarmsa : (a) The validity of know- 

koc ease ions ate ledge arises from the very conditions 
MUS UAE A pea belief that give rise to that knowledge, and not 
| : from any extra conditions (pramanyam 
svatah utpadyate) (b) The validity of a knowlenge is also 
believed in or known as soon as the knowledge arises; 
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belief does not await the verification of the knowledge by 
some other knowledge, say, an inference (pramanyam 
svatab jMayate ca)’. This Mimarms& view, in its double 
aspect, is known as the theory of intrinsic validity (svatab- 
pramanya vada),! 


Truth is self-evident, according to this view. Whenever any 
Truth is self-evident, kKnowledge arises, it carries with it an 
assurance about its own truth. Sometimes 

another knowledge may point out that this assurance is mislead- 
ing. or that the conditions of the knowledge are defective. In 
such a case we infer from the existence of defective conditions 
But falsity ls koowz the falsity of the knowledge. Thus the 
by inference. falsity of a knowledge is ascertained by 
in ference, while truthis self-evident..To 

put the whole position simply, belief is normal, disbelief is an 
exception. As perception, inference and any other knowledge 
arise, we implicitly accept them, believe in them without fur- 
ther argument, unless we are compelled by some contrary 
evidence to doubt their validity or to infer their falsity. On 
this unsuspecting faith in our knowledge our life runs smoothly. 
Against the Nyaya theory that validity isgenerated by some 
extra conditions ísuch as soundness of 

If truth were to be Organs), over and above the ordinary con- 
ascertained by infe- ditions which generate a knowledge, the 
rence, there would be Min atmsa points cut that those extra con- 
So 3nP ni Tegrost. ditions really from a part of the normal 
| conditions of that knowledge ; without 
them there would be no belief and, therefore, no knowledge 
at all. Against the Nyáya view that the validity of every 
knowledge is ascertained by inference, the Mimam-,a points 
out that this would lead us to an infinite regress and activity 
would be impossible. If any know ledge, say, a perception, before 
being acted upon were to be verified by an inference, then by the 
same Nyaya rule that inference also wouldhave to be verified by 
another inference and so on ; ond there would have been no end 
to this process of verification and life would havebeenimpossible. 
soon as we perceive a tiger werun away, as soon as we infer 
the approach of a car from its horn we guard our steps ; if we 
are to wait for verifying our knowledge with the never-ending 
series of inferences, we would have to wait for ever before we 
could act on any knowledge. It is true that when there is any 
positive cause for doubt regarding any knowledge, we take the 
help o£ verifyinginference ; but that only doesthe negative work 


xd: Sioka-vtrtika, 2. 1. L and Sarva-larfan^., on Jai mini system. 
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of removing the obstacles that stand in the way of knowledge. 
After the obstacles are removed, knowledge arises out of its 
own usual conditions, if present there, and along with it arise 
its validity and belief in its validity. If that verifying inference 
a DM to remove doubt, then that knowledge does noz arise 
at all. 

Belief in authority, personal or impersonal, Vedic or non- 
Vedic, arises in a similar way. On hearing a meaningful 
sentence we at once believe in whatit says unless there are 
T4 | reasons for doubt or disbelief. Therefore, 
— truth of the authority of the eternal, impersonal Vedas 

. therefore, is : yes 

self-evident. also stands on its own legs. Its validity is 

self-evident and not dependent on infer- 
ence. Arguments are necessary for the negative work of clear- 
ing the mind of doubts. This being done, the Vedas themselves 
reveal their own meanings and belief invariably accompanies 
the understanding of these meanings. To secure this belief all 
that the Mimarhsa does is to refute the possible grounds on 
which the infallibilitv cf the Vedas may be doubted, and thus 
to prepare the mind for the immediate acceptance of whac is 
known from the Vedas. 


4. What is error ? 


If truth is self evident and every knowledge claims- 
truth, how does error arise? The problem of error has 
been discussed threadbare by every Indian School. The Prabha- _ 

karas! hold that every knowledge is 
,l'usory appearance true, that nothing false ever appears in 
“ite by Prabha- any error like the mistaking of a rope for 

a serpent. Even ina socalled case of 
serpent, we have a mixture of two different kinds of knowledge,. 
the perception of a long tortuous thing and the memory of a 
serpen* perceived in the rast, and each of these is true. Only 
owing to lapse of memory we forget that the serpent isa 
thing perceived in the past; and the distinction between the 
perceived and remembered objects is not observed : we behave 
towards the rope as we should towards a serpent. [t is this 
behaviour which is faulty. The cognitive defect here is a lapse 
of memory (smrti-pramosa) or its effect, non- discrimination 
(vivekagraha) This is megetive and is surely not the same 
thing as error, which meansnot merely a want of knowledgebut 
a positive mental state. This Prabhakara theory of error is- 
technically known as akhyati vada or denial of illusory appear- 
ance. The Bhattas do not accept this theory.* They point 


1. Vide Prabkarana-paticiks, pp. 32-38. 
2. SWwtra-d$pib1. 1.1. 5. 
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out that mere non-discrimination cannot explain error. We 
<annot deny that sometimes the illusory objectappears positively 
| before us. No one can deny that if the 
s E eie eye-ball is pressed while looking at the 
edasdueto wrongre. MOON, two moons positively appear before 
lation of real objects. us. The secpent illusion is also similar. 
In explanation of errer,the Bhattas point 
out that when we perceive a snake in arop2 and judge “This is 
a serpent,” both the subject and the oredicate are real. The 
existing rope is brought under the serpent. class which also exists 
in the world. Error consists, however, in relating these two 
really existing but separatethings in the subject predicate way. 
Error always attaches ta such wrong relation (sarhsarga), and 
not to the objects related which are always real. Even in the 
moon illusion two real partsof space perceived are attributed to 
the real moon perceived, and by such wrong relation the one 
moon appears to be in two places. Such wrong judgement 
makes one behave ina wax which isthe reverse of the right one. 
This Bhatta theory of error is, therefore, known as viparita- 
khyati-vàda or the view that error is reversal of right beha- 
viour (akaryasya kiryataya bhinam). 


Thus we find that the Prabhakaras exempt all knowledge 
from error. but the Bhattas admit that 

Error isan abnormal error may affect some cognitive relations 
ee oeehone PASO Vo objects, though the objects themselves 
i are always correctly perceived. But 
according to both, error chiefly affects our activity rather than 
knowledge. Moreover, error is rather an exceptional case of the 
falsification of the normal claim that every knowledge makes 
for truth. On the acceptance of this claim alone our eve! yday 
life becomes possible. Therefore the falsification of the truth- 
claim in some cases does not affect the normal acceptance of it. 


Ill. MimMAMSA METAPHYSICS 


1. General Outlook 


Depending on the validi-y of sense-perception the 
The Mimathsd be- Mimarhsa believes in the reality of the 
tives in the reality of ith all its diverse objects. It 

WORO aes s 
bee of other objects: rejects, therefore, the Buddhistic Rene 
f£ voidness and momentariness, as well as the vane 
— of the unreality of the phenomenal world. In so as 
tion to objects perceived it comes to believe, through 
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sources of knowledg-, in souls, heaven, hell and deities to 
whom sacrifice is to be performed, according to the Vedic 
commandments. The souls are per- 
There are souls, 

which are eternal manent, eternal substances, and so also 
spirftual substances. are the material elements by the com- 
bination of which the world is made. The law of karma 
is thought sufficient to guide the formation of objects. 
The world is composed of (a) living bodies wherein the souls 
reap the consequences of their past deeds 
that POL dads — (bhogayatana), (b) the sensory and 
nor destroyed, but re- motor organs, i.e. the indriyas, which 

gulated by karma. ; = Zu x 
are instruments for suffering or enjoying 
those consequences (bhoga-sádhana), and (c) the objects 
which constitute tbe fruits to be suffered or enjoyed (bhogya- 
visaya) No necessity is felt for admitting the existence of 
God. Some Mimàrhsakas! believe like the Vaifesikas in the 
atomic theory. But the difference is that, according to the 
Mimarisa, atoms do not require, for their arrangement in 
the world, an efficient cause like God. The autonomous 
law of karma independently regulates the atoms. There is 
neither creation nor total destruction. The world is eternally 
@ere.* This Mimarhsa view is unique in Indian Philosophy. 


The Mimarhsakas mostly follow the Vaisesika conception of 
Padarthas and their sub-classes. The important points on which 
they differ from the Vai$esikas may be noted here. The Prabha. 
karas do not admit non-existence 3s a separate reality, bur 
consider it to be but an aspect of its locus. All Mimāmsakas 
recognize Sakti (potency) as an important causa] factor, some 
accepting it asa new padartha, others as a quality inherent in a 
cause. Some reject Visesa and Samavaya, and admit only the 
remaining five padarthas. Some admit Sound (Sabda) as an 
eternal substance, the audible sounds being regarded as its 
manifestations. In these deviations even the writers of the 
same school sometimes differ among themselves. 


1 Not all (vide Sicka-viriilea, Chap. on Inference, verse 183, and 
Ménameyodaya 2.13). For arguments in support of atomism, vide Prabha. 


2. Vide Sloka-vrtika, PP. 672 f. — 
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The Mimamsa metaphysics is then pluralistic and 
ES ERTS realistic. It is not empiricism, because 
sophy is pluralism and 1t believes in the non-empirical Vedic 
rere oaa not em- source of knowledge which is thought 
even to be more dependable than sense- 
experience ! and also because it believes in many realities 
like potential energy, the unseen moral principie, heaven, 
hell, etc., which cannot be known through sense-experience. 


-— 


2. The Theory of Potential Energy | Sakti and apürva | 


In - connection with the question of  cavsation the 
Mimamsa formulates the theory of 
Ther: is 2 power in ‘ , — | 
every cause. It pro- Potential energy (Sakti .^ A seed 
COESION Een possesses in it an imperceptible power 
( Sakti ) with the help of which it can 
produce the sprout; when this power is obstructed or 
destroyed (as, for example, by the frying of the seed), it 
fails to produce that effect. Similarly, there is the power of 
burning in fire, the power of expressing meaning and inducing 
activity in a word, the power of illumination in light and so 
on. The necessity of admitting such  unperceived potency 
in the cause is that it explains why in some cases though 
the cause (i. e. seed or fire) is tbere, the effect (i.e. sprout or 
burning) does not take place. The explanation is that in such 
cases though the cause-substance is there, its causal potency 
has been destroyed or over powered temporarily, as the case 
may be, by some obstructing conditions obtaining there. 
The Nyàya realists reject this theory. They say that 
Nyāya critici-m—- €Ven without admitting an imperceptible 
answered. potency in causes the above diffieulty 
may be solved by holding that a cause produces the effect in 


um&rila observes (in Sloka-edrtika, verse 72, 1 1.2) that 
iba. eut eine Vedas — ordirary empirical knowledge is a 
proof of their superior authority. e 
2 Vide $3etro-J&pika p.80, and Prakarana-paticikd, p. 146. 
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th» absence of obstructions and does not produce it in their 
presence. The Mimarm:a meets this objection by saying 
that as we have to admit, even according to the Nyaya, 
something else in addition to the cause (namely, absen-e of 
obstruction), for the production of the effect, the Nydaya 
suggestion is no improvement. If you must suppose some- 
thing, why not admit a positive something in the very subs- 
tance (say, seed) which is taken. by all as the cause (say, of 
the sprout),. rather than an additional negative condition 
hav.nga causal power. It would be reasonable, therefore, 
to suppose in the cause-:ubstance a positive power (Sakti) 
to explain the positive effect, and to suppose the non-func- 
tioning of this power (owing to its destruction or suppression) 
to explain the negative fact of non-happening of the effect. 
One important application of this theory of potency 
made by the Mimarmsai is for the solution of the problem 
how an action like a sacrifice performed now bears fruir 
after a long time (say, after this life, in Heaven) when the 
action has ceased. It is held that the ritual performed here 
generates in the soul of the performer an unperceived 
potency (i. e., power for generating the fruit of the action) 
called apürva. which remains in the soul and bears fruit 
2 when circumstances are favourable.! It 
E cape i eie will be found that the theory of apürva 
— Pes Isi Ud the is a limited hypothesis which tries to 
explain a part of the general problem of 
conservation of the fruits of all actions, ritualistic and non- 
ritualistic, which the more universal law of karma seeks to 
explain. 


3. The Mimü^?nsàa Conception of Soul 


The conception .of soul in the Mimaüárhsà is more or less 
like that of other realistic and pluralistic schools such as 


| Vide 5Sdatra-d$ pé, p. 80 ; Prakarana-panctka, pp. 184-95 ; *abara- 
a, 2.1.5.. 
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the Nyaya-Vaigesika.! The soul is an eternal, infinite subs- 
tance, which is related toa real body in a real world and it 
survives death to be able to reap the 
The soulis an eter- : 2 
nal, infinite substance  COnseuences of its action performed 
wm a E. ERUNT here. Consciousness is not the essence 
| of the soul, but an adventitious quality 
which arises when some conditions are present. In dream- 
less sleep and in the state of liberation the soul has no 
consciousness, because its conditions, such as relation of sense 
to object, are absent, There are as many souls as there 
are individuals. The souls are subject to bondage and can 
alse obtain liberation. In all these respects the grounds, 
on which the Mimamsa views are based, resemble those of 
the other schools mentioned previously and we need not 
repeat them here. 
Regarding the knowledge of the soul, however, there is 
How is the self something worth mentioning. The 
known ? Bhatta School holds that the self is not 
known whenever any object is known: it is known occa- 
sionally. When we reflect on the self, we know it as the 
object of self-consciousness \aharn-vitti ). 
‘As the object of 
self-consciousness— But the Prabhakara Schoo! objects to 
eye ee this view on the ground that che very 
conception of self-consciousness is untenable, because the 
self cannot be both subject and object of the same act of 
knowledge, any moze than food can be both the cook and 
the cooked. The functions of the subject and the object are 
mutually incompatible (karma-karty-virodha) and cannot be 
attributed to the same thing at the same time. In every 
act of knowing an object, however, the self is revealed as 
the subject by that very knowledge. It 
AP tue thy Ei is thus that we can speak of the self 


every know ! J 
Ex qo ipe z as the knower in judgments like “I 









| Vide Sloka-vartika, Ktma-vida : Sastra-di pi ka, Atma-vada, P. 119 
et seq. ; Prakarana-paticikd, Prakarans B. l 
Ls O.P Li 224 ~ "4 > 
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know this pot." If I myself did not appear as the subject 


in every knowledge, the distinction between my knowledgr 
and another man's knowledge would have been impossible. ! 
The Bhàtras reply to this that if the self were revealea 
whenever an object were known, we would have invariably 
had then a judgment like “I know this pot." But this 
is not always the case. This shows that self-consciousness 
does not always accompany the consciousness of an object ; 

but it only occasionally takes place 
i —* atm and is, therefore, something different 

from’ the consciousness of objects. As 
for the opposition berween subjectivity and objectivity, it 
is more verbal than real. If there were any real opposition, 
then the Vedic injunction “Know the self.” and everyday 
judgments like “I know myself" would have been meaning- 
less. Besides, if the self were never the object of any 
knowledge, how could we remember the existence of the 
self in the past’? Here the past self cannot be said to be the 
subject or knower of the present memory-knowledge ; it can 
only be the object of the present self that knows it.* This 
shows that the self can become the object of knowledge. 


Closely connected with this question is another, namely, 
‘How is knowledge known?’ The 
koown: —9"/*92* prübhakaras hold that in every know- 
ledge of an object, such as expressed by 

the judgment ‘J know this pot, three factors are present, 
The Prabhakaras namely, ‘I’ or the knower (jñātā), the 
ME. —— object known (jfieya) and the knowledge 
as its subject and ~itself (jfidna). All these three are simul- 
n: taneously revealed (triputijfidna). When- 
ever knowledge arises, it reveals itself, its object and the 
subject. Knowledge is self-revealing — (svayampraká$a) and 
‘is the revealer of its subject and object as well The 


‘ -pafici , 148. 
* Sirani pp. 122-23. 
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Bhattas hold, on the contrary, that knowledge by its very 
T Ec adler es nature is such that it cannot be the 
that knowledge isin- Objectof itself, justas the finger-tip cannot 
Tent fine touch itself. Bur how then do we at all 

come to know that we have the know- 
ledge of a- certain object ? The Bhàttas reply that whenever 
we perceive an object it appears to be either unfamiliar 
of familiar. If it appears to be familiar or previously 
known (jñāta), then from this character of familiarity or 
knownness (jñãtata) which the object presents to us, we infer 
that we had a knowledge of that object. Knowledge is thus 
known indirectly by inference on the ground of the fami- 
liarity or knownness observed in the object. 


IV MiMAMSA RELIGION AND ETHICS 
1l. The Place of the Vedas in Religion 


The Mimarhsa does not believe in a creator of the world. 
ee er ee oe In its anxiety to secure the supreme 


AS — — com- place for the eternal Vedas, the 
| — Mimarhsa& could not believe in God whose 


authority would be superior to, or at least on a par with, 
that of the Vedas. According to the Mimarmsa, the Vedas 
embody not so much eternal truths as eternal injunctions 
or laws which enjoin the performance of the sacrificial rites. 
Religion or Dharma thus becomes identical with the Vedic 
injunctions (codaná-lakgapno'rtho dharmab’\. The Vedas 
supply the criterion of what is right, and what is wrong. 
A good life is a life led in obedience to the Vedic command- 
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2. The Conception of Duty 


The sacrifices performed in the Vedic times were cal- 
A ritual must be Culated to please, by oblations and 
Agi e Pee tha hymns, different deities (the Fire- god, 
‘Vedas, and not with the Sun-god, the Rain-god and others) 
any other motive. = : 
eicher to win some favour or avert 
some ill. Though the  Mimáàrnsá is a continuation 
of this Vedic cult, the ceremonial details of the rituals 
absorb its interest, rather than the gods themselves who 
gradually recede and fade into mere grammatical datives. 
A deity comes to be described not by its moral or intellectual 
qualities, but as ‘that which is signified, in a sacrificial 
injunction, by the fourth case-ending' (the sign ofa dative, 
to which something is given) In short, a deity is 
necessary merely as that in whose mame an oblation is to 
be offered at a sacrifice. Bur the primary object of 
performing a sacrifice, says an eminent Mimarsaka, is not 
worship : it is not to please any deity. Nor is it purification 
of the soul or moral improvement.! A ritual is to be per- 
formed just because the Vedas command us to perform 
them. Some of these rituals, it is true, are to be performed 
in order to enjoy Heaven hereafter or to obtain worldly 
benefits such as rainfall. But there are some (e.g. nitya 
and  naimittika karmas) which must be performed just 
,..... because they are enjoined by the Vedas. 
— — Here the Mimarhsa ethics reaches, 
through ritualism, the highest point of 
its glory, namely the conception of duty. for dury’s sake. 
Kant and Minarh- Like Kant, the. Mimárnsaá believes that 
z — — and an obligatory action is to be performed 
É not because it will benefit the performer 
tut because we ought to perform it. Like him again the 
Mimamsa believes that though an obligatory duty is not 


1 Vide Prahbarana-paBcibü, pp. 185-86. 
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to be done with any interested motive, yet the Universe 
is so constituted that a person who performs his duty does 
not ultimately go unrewarded. The difference is that 
while for this purpose the Mimarmsa& postulates in the 
universe the impersonal moral law of karma, Kant postulates 
God. Again, whereas the source of obligation for Kant 
is the higher self (which commands to the lower, ‘thou 
oughtest to do what good’), for the im&msakas it is 
the impersonal Vedic authority which categorically enjoins 
duty. 


3. The Highest Good 


The highest good in the early imámsàáà conception 
Heaven is the high- Ppears to have been the attainment of 
pe age i n to Heaven or a state in which there is 
unalloyed bliss. Heaven is regarded as 

the usual end of rituals! The Mimármsaka . writers 
gradually fall in with the other Indian thinkers and accept 
liberation from bondage to the flesh as the highest good 
(nibéreyasa). They realize that the performance of actions, 
good or bad, if dictated by any desire for enjoyment of 
objects, causes repeated birth. When one understands 
( that worldly pleasures are all mingled 
TT osc! asi Noir daret with pain, and becomes disgusted with 
li£e in the world, one tries to control 

one's passions, desists, from forbidden actions, as well as 
actions with motives of future enjoyment. Thus the chance 
of future birth and bondage is removed. By the disin- 
terested performance of obligatory duties and knowledge 
of the self, the karmas accumulated in the past are also 
gradually worn out. After this life such a person, being 
free from all karma-ties, is never born again. He is thus 


_ 1 “svargekimo yajeta,” 
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liberated. As bondage is the fettering of the soul to the 
world through the body including the senses, the motor- 
organs and manas, liberation is the total destruction of such 
bondage through the stoppage of rebirth.’ 
We have seen already that, according to the Mimézhsa, 
Dcum E acr consciousness and other mental states 
con:cious state, free âre not inherent in the soul They 
— Pleasure and arise only when the soul is related to 
objects through the body and the organs. 
The liberated soul, being dissociated from the body and, 
therefore, from all the organs including manas, cannot have 
any consciousness: mor can it, therefore, enjoy bliss. 
Liberation is then desirable not as a state of bliss, but 
as the total cessation of painful experience. It is a state 
where the soul remains in its own intrinsic nature, 
beyond pleasure and pain.* The soul in its intrinsic state 
(svastha) can be defined only as substance having existence 
and a potentiality for consciousness—though no actual 
consciousness. Some later Bhattas hold, however, like the 
Advaitins that liberation is an experience of joy”. 


4. Is Mimü»"sa Atheistic ? 


Should the Mimárhsà be called atheistic? Though the 
reply to this question would seem to be ia the affirmative 
Som» scholars think in the light of the traditional conception 
taat ee Mionna is of the Mimarhsa philosophy we have 
: described above, doubts are raised by 

such a competent authority as Max Miiller.* Bearing in 


Vide Prakarana-pancbkà, Prakarapa 8, pp. 154-60. 

Vide Sasmrü-i&pib*, pp. 125-31. 

Vide AMfünamegyodayo, 2 25. 

Vide The Sia Systeme of Indian Philossphy, Ch, V.Dr. Pasupatinath 
Sàstri also advocates this view in his Introduction to Purca Afwr(wissas. 
Vide also Münarneyedaya, 2.14. 
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mind that of all schools the Mimáürnsá claims to follow the 
Vedas most faithfully, he finds it difficult to believe that 
it could reject the Vedic belief in God. The arguments 
adduced by the Mimáürnsakas against the conception of a 
creator of the universe mean, according to Max Müller, that 
if God were supposed to be the creator, He would be 
liable to the charges of cruelty, partiality, etc. But the 
rejection of a creator God, he contends, is not necessarily 
the rejection. of God. Even some forms of pantheism like 
those of the Advaita Vedanta and Spinoza, Max Miiller 
contends, do not accept the reality of creation ; and it is 
unfair to call them atheistic, just because they do not conform 

to the customary conception of God. 
If the Mimarhsa is to be judged by the Vedic ancestry, 
AP be?" of which it is so proud. then Max Miiller 

But this view is . : ‘ 

difficult to support. is perhaps right. But judged by what 
the Mimamsa itself does and says, his 
contention cannot be fully accepted. When we find that 
the early Mimamsakas are silent about God and later ones 


MES j for tbe existence of 
The Miīmārmsā re- "Eject the proofs 


jects proofs oi God's God, like the Jainas, without replacing 


existence. 5 
them by any other, we have no positive 


proof that the early Vedic faith was still alive in them. 
The different Vedic deities of course still form necessary 
parts of the sacrifices performed. Depending on this evidence 
one might say at best that the Mimarmsa_ believes im 
polytheism. But even such a view is rendered doubtful 
by the facts that these deities are not regarded as objects 
of worship,! nor even belived to have any existence any- 
where except in the Vedic hymns (mantras) that describe 
them.? While the Vedic hymns are inspired by the living 
presence of the deity in the place of worship, the 


1 Yágadinarh  devatürádhanahetutve pramāņābhāvāt, Protaraya~ 
Paficih3, P. 185. | fis 
Vide Jha. Stoka-eirtika. Eng. Tr, '!ntroduction. 
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Mimàrnsaka wonders how the deity can be simultaneously 
dM loses the living present in different places where he is 
faith in deities found invoked.’ So polytheism of the ordinary 
kind cannot also be attributed to the 
Mimamsa without some qualification. The deities of the 
Mimármsaka are immortal entities. They are not existing 
persons, belonging to the space-time world. But they are 
not the products of our imagination either; they are eternal 
and self-manifesting entities described by the eternal, self- 
revealing Vedas. There may be some grandeur and even 
purity in such a conception of deities, but one would miss 
here the living faith of the Vedas. It would not be fair, 
then, to judge the Mimarmsa simply by its Vedic ancestry. 
Inherited elements of a faith, like inherited limbs, become 
atrophied by disuse. The Vedic conception of God had no 
active place in the Mimarhsa scheme of life, as it had in 
the Vedanta one, and it is natural that it should gradually 
fade away. The Mimamsa is one of the many examples in 
human history of how an overemphasized means becomes its 
own end, and how gods are sacrificed for temples, prophets. 
and books. In its great anxiety to maintain the supremacy 
of the Vedas, the Mimamsa relegates God: to an ambiguous 
position. It is here that the Vedanta comes to differ from ir, 
utilising its faith in the Vedas to develop a still greater faith 
in God, as we shall see in the next chapter. 


| Vide Prakarona-pottcibt, p. 186. 
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CHAPTER X 


THE VEDANTA PHILOSOPHY 
I. INTRODUCTION 
1l. Origin and Development of the Vedanta 


‘Vedanta’ literally means ‘the end of the Vedas.” 
isa? VERLA es Primarily the word stood for the 
be regarded as the Wpanisads rhough afterwards its 
t aeetas in denotation widened to include all 
thoughts developed out of the 

Upanisads. The  Upanisads may be regarded as the 
end of the Vedas in different senses. (1) First, the 
(1) as the last lite- UpaniSads were the last literary products 
“pat AL Sd of the of the Vedic period. Three kinds of 
literature of this period can be broadly 

distinguished : the earliest bein: the Vedic hymns or 
mantras compiled in the different  Sarnhitüs (Rk,  Yajus, 
Sama ard Atharva, the next being the Brühmanas, treatises 
guiding and encouraging the Vedic rituals and the last, the 
Upanisads which discuss philosophical problems. All these 
three were treated as revealed texts (Srutis) and sometimes. 
also called the Vedas, in the wider sense of this term. 
(2) as studied alter (2) Secondly, in respect of study also, the 
—— — Vedic Upanisads come last. As a rule, a man 
studied the  Sarhhitas first; the 
Brahmanas were required next for guiding him when he 
entered life and had to perform the rituals enjoined ona 
householder ; and last of all the Upanisads ‘some of which 
are also known as Srayyakas or forest-treatises! were needed 
to help him when he retired from the world, led a secluded 
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life in forests and tried to understand the meaning of life 
and contemplate the mystery of the universe. (3) Thirdly, 
(3 asthe culmina- the Upanisads may be regarded as the 
—— the Vedic end of the Vedas also in the sense that 
they mark the culmination of the Vedic 
speculation. In the Upanisads themselves we are told that 
even after the study of the Vedas with other branches of 
learning a man’s education is not complete till he receives 
instructions in the Upanisads. ! 
"UpaniSsad' means ‘what destroys ignorance and gets 


man near to God, or ‘what gets 


The literature of Ps 935 
the Vedanta. man near to the teacher (upa-ni-sad)’. 


The last meaning tallies with the fact 
that the Upanisadic doctrines were esoteric, f.e., they were 
very secretly taught only tothe select pupils seated close to 
(upasanna)* the teacher. The Upanisads were regarded as 
the inner or secret meanings (rahasya) of the Vedas, hence 
their teachings were sometimes called Vedopanisad' or the 
Mystery of the Vedas. The Upanigads were many® in 
number and developed in the different Vedic schools sakhds) 
at different times and places. The problems discussed and 
solutions offered presented differences in spite of a unity of 
general outlook. The need was felt, therefore, in course of 
tlme for systematizing the different teachings so as to bring 
out the harmony underlying them. Badarayaga’s Brahma- 
Mira (also known variously as Veddnta sūtra, Sariraka-saira 
or Sdriraka-mima’ masa,  Uttara- mimaán.sa) undertakes. this 


| Vide Chandegya, Chaps. 6 and 7. 

2 Vide Saükera's Introduction to Katha, Taittiriye, Byhadarayyeks. 
J 3 The verb ‘upasad’ (‘go near’) is repeatedly usei inthe Upanisads 
to describe the pupil's approaching the teacher for instruction. 

4 "ide Taíttiriua, 1.11. 

43 — History of Indian — Vol. I, p. Z& fora 
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task. It discusses in four chapters: (a) the coherence 
(samanvaya) of the Upanisadic teachings, (b) their non- 
contradiction (avirodha) in relation to established theories and 
logical rules, (c) the means of realization (sadhana), and 
(d) the fruit (phala) achieved. His sütras, being brief, 
were liable to different interpretations. Various commen- 
taries thus came to be written to elaborate the doctrines of 
the Vedanta in their own light. Each 
The schools of the RRE ; D 
Vedünta. tried to justify its position as tbe only 
one consistent with the revealed texts 
($rutis) and the sürras. The author of each of these chief 
commentaries (bhasya) became the founder of a particular 
school of the Vedanta. Thus we have the schools of 
Sankara, Ramanuja, Madhva, Vallabha, Nimbarka and 
many others.’ Each school of the Vedanta consists not 
simply of the philosophers who theoreti- 
The practical fol- : : | 
lowers ofthe Vedanta, Cally accept its views but also of a large 
number of monks and lay followers who 
try to mould their lives accordingly. [t is in this way that 
the Vedanta in its diffe:ent forms still per:ists in the lives of 
millions. After the chief commentaries, the literature of the 
Vedanta developed through the innume: able sub-commen- 
taries, glosses and independent treatises written by the leading 
thinkers of each school to support its views and refute 
those of the other schools. The total ourput of Vedanta 
literature thus became very large, though only a small fraction 
of it has been printed as yet. 
The most common question on which the schools of the 
Vedanta are divided is: What is the 
The chief probl+m PENES 
on wh ch the schools nature of the relation between the self 
— — — jiva)and God (Brahman)? Some, like 
Madhva, hold that the self and God are two totally different 


1 Fora short comparative account of some of these schools, — P; 
Nagaraja Rao's Tha Schools of Vedanta (Bharatiya Vidya Bhavan, Bombay) 
and Ghate's The Vedinta. 
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entities: their view is called dualism (dvaita . Some 
others, like Sankara, hold that the two are absolutely identi- 
cal; this view is known as monism (advaita) Some 
others, like Rimanuja, again hold that the cwo are relited 
like part and whole ; this view may be briefly called qualified 
monism  (vi$istádvaita ). [here were many other vicws, 
each specifying a particular type of identity (abheda)}, differ- 
ence (bheda) or identity-in-differeace ‘bhedabheda) becween 
the self and God, too many to be mentioned here. But the 
best known among the Vedanta schools are those of Sankara 


and Raménuja whi.h will be discus:ed here. 


Three stages in the development of the Vedanta may be 
distinguished in the light of what has 


The three periods 


of the Vedinta. been said above: (1) The creative stage 


represented by the revealed texts (Srutis) 
or the Vedic literature, chiefly consisting of the Upanisads. 
The fundamental ideas of the Vedanta take shape here mostly 
in the poetic visions and mystic intuitions of the enlightened 
seers. (2) The stage of. systematization represented by the 
Brahma-sütras which gather, arrange and justify the ideas of 
the previous stage. (3) The stage of elaboration represented 
by all works beginning from the chief commentaries 
downwards in which the ideas and arguments are cast into 
the proper philosophical forms, appeal being made not 
simply to earlier authority but also to independent reasoning. 
Though it is possible to consider separately the philosophical 
speculations of each of these periods, in consideration 
of space we shall discuss them together. Orthodox 
Indian writers themselves generally look upon the entire 
current of thought, spread over the successive stages, as 


one flow, inseparable at source, but developing and ramify- 


ing in its onward course. Let us havea bird’s-eye view of 
development of the Vedanta through the Vedas and 
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2. How the Vedanta Developed through the Vedas 
and the Upanisads 


Of the three Vedas, Rk, Yajus and Sama, the first is 
the basic work, the second two contain Rk hymns (mantras) 
in different arrangements to suit their application to sacri- 

The Vedic concep- fices. The hymns of the Rg-veda mostly 
v — gods and consist of praises of the different deities— 
Agni, Mitra, Varuga, Indra, and so on. 
They describe the. mighty and noble deeds of the various 
deities, and Spray for their help and favour. Sacrifices 
offered to the gods consisted in pouring oblations of clarified 
butter and other things into the sacrificial fire along with 
which the hymns in their praise were recited and sung. 
These deities were conceived as the realities uaderlying and 
governing the different phenomena of nature, such as fire, 
sun, wind, rain and others, on which life, agriculture and 
prosperity depended. Nature, though peopled with different 
gods, was conceived as subject to some basic law (called Rta) 
by which the whole world, objects of nature as well as living 
The belief in the beings, was regulated. Its function was 
ME — — the not only the preservation of order and 
regularity in planets and other objects, 

but also the regulation of justice. 


Belief in many gods is called polytheism. The Vedas 
The Vedic faith in @fFre, therefa:e, often said to be polythe- 
gods. Is it poly- jsric. Burt there is a peculiarity in Vedic 
— J vider doubtful. 
Each of many gods, when praised, is extolled by the hymn 
as the supreme God, the Creator of the universe and the 
lord of all gods. Max Müller thinks, 

Mar Mere view i therefore, that polytheism is not an ap- 
propriate name for sucha belief, and 

he coins a new word  'henotheism' to signify this. But 


Š 
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whether the Vedic faith is really polytheism or henotheism, 
depends largely on the explanation of this phenomenon. It 
is polytheism, if the raising of each god to the supreme 
position be not the indication of real belief in the supremacy, 
buc only a wilful exaggeration, a poetic hyperbole. Burt if 
the Vedic poets really believed what they said, henotheism 
would be a better name. The latter view is rendered more 
than probable by the fact that in the Rg-veda we come 
across passages where it is explicitly stated that the different 
gods are only manifestations of one underlying reality, 
“The one reality is called by the wise in different ways: 
Agni, Yama, Matari$va’’ (Ekath sad vipra bahudha 
vadanti------ Y! It was possible, therefore, to look upon each 
deitv as the Supreme. 


According to many writers, there is a development notice- 

s able in Vedic thought and they believe- 

R a prx * that the idea of God gradually developed 
from polytheism through  henotheism, 

ultimately to monotheism, ie. belief in one God. This 
hypothesis may be true. But henotheism is not a mere 
transition phenomenon; even in its most developed 
form, Indian monotheism retains the belief that though 
God is one. He has various manifestations in the many gods, 
any one of which may be worshipped as a form of the 
Supreme Deity. Even today we have in India the diver- 
gent cults —Saivism, Vaisnavism and the like—flourishing. 
side by side and almost every one of them is at bottom based 
on a philosophy of one Supreme God—perhaps even one 
| all-inclusive reality. Indian monotheism 

oIhe persistent belua! in its living forms, from the Vedic 
age till now, has believed rather in the 

unity of the gods in God, than the dental of gods for God. 


1 Rg-veda, 1. 164. 46 (vids also 10. 114, 4, 10. 129, 10, 82, ot passim). 


O. P. 224 
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Hence Indian monotheism has a peculiarity which dis- 
tinguishes ic from the Christian or the Mahomedan. This 
is a persistent feature of orthodox Indian faith throughout, 
- not a mere passing phase of the Vedic times. 


Belief in the unity of all gods which we find in the 

- Rg-veda is only a part of a greater 
— — 9r opu thought which also we find — in a 
clear form, namely, the unity of all exis- 

tence. Inthe famous Purugasükta which is even now daily 

. recited by every devout Brahmin, the 

illustrated in the ^ ; A 

Hymn to Man. Vedic seer visualizes, perhaps for the 

first time in human history, the organic 
unity of the whole universe. Some stanzas are quoted 
below : 

The Man had a thousand heads, a thousand eyes, a 
thousand feet: he covered the earth on all sides 
and stretched ten fingers’ length beyond it. 

The Man was all that is and all that will be: ruling over 
immortality, he was all that grows by food. 

Such was his greatness; and the Man was greater still : 
this whole world is a fourth of him, three-fourths of 
him are immortal in the sky. 


For with three-fourths the Man went on high; but a 
fourth of him remained here, and then spread on all 
sides, over the living and the lifeless world." 

All existence—earth, heavens, planets, gods, living and 

* | non-living objects—is conceived here as 
t€ transcendence 

and immanence of the parts of one great person (Purusa), 

God. 
who pervades the world, but also remains 
beyond it. In Him all that is, has been and will be, 
are united. We have in this hymn the poetic insight 
not only into the universe as one organic whole, but 


1 Bg-veda, 10. 90 (P! * D's trans.), 
£3—21£4 B ] 
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also into the Supreme Reality which is both immanent and 
transcendent ; God pervades the world, yet He is not 
exhausted thereby ; He remains also beyond it. In terms of 
Western theology, this conception is panentheism—(pan— all, 
en—in, theos— God), not pantheism ; all is not equal to God, 
but allis in God, who is greater than all. One flash of the 
seer's imagination, in this hymn, reveals a variety of ideas 
that inspired the Vedic mind: monism, panentheism and 


organic conception of the world. 

In another hymn (commonly known as the Nasadiya- 

The Impersonal Ab- stikta), we are introduced further to the 
solute: Vedic conception of the  Impersonal 
Absolute. The reality underlying all existence—the primal 
one from which everything originates—cannot be described. 
it says, either as non-existent or as existent (na asat, no 
sat) Here we have perhaps the first flash of a conception 
of the Indeterminate Absolute, which is the reality under- 
lying all things, but is in itself indescribable. 


The hymn thus begins : 
There was then neither what is, nor what is not, there 
was no sky } nor the heaven which is beyond. 


It concludes : 

He from whom this creation arose, whether he made it 
or did not make itj the highest seer in the highest heaven, 
he forsooth knows, or does even he not know 7? 

As for the relation between the conception of Ultimate 

Reality as a Person and the conception 
The ciation ——— of it as an Indeterminate Absolute, we 


the personal and 
impersonal ideas of may note that even in the description of 


— Reality as Person, there is also a mention 
of its transcendent aspect, which is not describable in terms 


1 Sa bhümirh viévato vrtv& atyatisthad daéSügulam. 
Pádo'sya viśvā bhütüni, tripádasya amrtarh divi. Ibid. 
* Hg-veda, 10,129 (Max Müller's trans.). 
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of the objects of the world and, therefore, indeterminate. 


They are thus conceived as the two aspects of the same 
Reality. 


Though many of the. important elements of the Vedanta 
Philosophy based on are to be found thus in the Rg-veda, 
T ege ug absent they are presented in a poetic way. 

The method by which the sages arrive 
at these views is not mentioned, neither the arguments 
which support them. Philosophy proper must be based on 
explicit reasoning and argument chiefly. There is there- 
fore, no regular philosophy, strictly speaking, in the Vedas, 
It is found first in The first attempt at philosophical specu- 
SR ARMES tn ^ lation is to be found in the Upanisgads, 

where problems about self, God and the 
world are ‘clearly put and discussed. But even here the 
philosophical method of arriving at conclusions,  rigorously 
supported by arguments, isonly partly in evidence. Some 
of the Upanisads are written in verses and they contain, like 
the Rg-veda, inspired utterances on philosophical matters. 
So also are some other Upanisads, though written in prose. 
The enly approach to philosophical method is to be found 
in the few Upanisads, where through dialogues—questions 
and answers —attempt is made to lead the sceptical pupil, step 
by step, to some conclusion. But in spite of the lack of strict 
argumentative form, the Upanisads have a profound charm 
and appeal. This is due to the joint effect of the loftiness of 
ideas, the depth of insight, the mysterious appeal to all that 
is good and sublime in man and the irresistible force with 
which the views are asserted as though they are born of a 
direct vision of truth. A famous German philosopher. 
Schopenhauer, impressed by the Upanigads, declared : 
“In the whole world there is no study so beneficlal and so 
elevating as that of the Upanisads. It has been the solace 


of my life, it will be the solace of my death,” 
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The problems of the Upanisads, to mention only some 
The problems of the Of the more frequent ones, are : What is 
Upanisads. the Reality from which all things 
originate, by which all live and into which all dissolve when 
destroyed ? What is that by knowing which everything can 
be known? What is that by knowing which the unknown 
becomes known? What is that by knowing which one can 
attain immortality ? What is Brahman? What is Atman ? 
As the very nature of these questions implies, the Upanisadic 
mind was already steeped in the belief that there is an all- 
pervasive reality underlying all things which arise from, exist 
in and return to it; that there is some reality by knowing 
which immortality can be attained. 


The name given to this Reality is sometimes Brahman 
The belief in anall- (God), sometimes Atman (Self), some- 
p —— times simply Sat (Being). “At first 

there was the Atman alone," say the 
Aitareya (1.1.) and the MSBrhaddranyaka (1.4.1). “AN this 
is Atman," says the  Chündogya (7.25.2), ‘‘Atman being 
known.:----- everything is known," says the Brhadüranyaka 
again (4.5.6.) Similarly we find, '"There was only Being 
(Sat) at the beginning, it was one without a second." 
(Chand., 6.2.1.)) Again, “AIl this is Brahman” (Murgdaka, 
2.211. and  Chünd.  3.14.1.. Brahman and Atman are 
used synonymously in these different contexts. We are also 
told explicitly in some places that “This self is the 
Brahman”  (Brhad., 2.5.09), “I am Brahman” ( Ibid., 
1.4.10.).! | 


ae The texts translated here are — — ‘Om ütmà va idam cke 
eva agre asit.’ ^Ktmàü eva idem agre asit.' ‘Atma ceva idarh sarvam,’ 


*Átmani khalu are drste (nim mate vitta idan sarvam viditam.' Sad | 
idam pare aa cekam eva adviti . ‘Brahma eva idem 


eva saumya : 
Aaa. “Servi Kkhalu L' *Ay — ‘Ahora 
brahma asmi,’ — 
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The Upanisads shift the centre of interest from the 
A — cin. „Pinea Vedic gods to the Self of man. They 
| ' analyse the Self, distinguish between its 
outer husk and its inner reality. The body, the senses, the 
manas, the intellect and pleasures arising out of them are 
all tested and found to be passing, changeful modes, not 
the permanent essence of the Self. These are merely the 
The real self behind Sheaths (kosas), the outer covers, so to 
the outer sheaths. say, which conceal an inner, permanent 
reality, which cannot be identified with any of these, though 
all of these are grounded in it and are its manifestations. 
The Real Self is pure consciousness, every particular cons- 
. clousness of objects being its limited manifestation. Not 
being limited by any object, this pure consciousness is also 
infinite. The Real Self is called Atman. As infinite, cons- 
: re dE IMBUE cious reality (satyam, jfiánam, anantam) 
the reality underlying the self of man is identical with the 
i Self of all beings (sarva-bhiitatma) and 
therefore with God or Brahman. In the Katha we are 
told: ‘‘This Self is concealed in all things, and does not, 
therefore, appear to be there. Butit is perceived by the 
keen-sighted with the help of a sharp, penetrating intellect” 

A (3. 12). 


All attempt is made to help man discover this his Real 
LEM . self. Realization of the Self (atma- 
Self-realization is 
the highest keow- vidya or atmajnaüna) is regarded as the 
a highest of all knowledge (para vidy&), 
all other knowledge and learning being inferior to it (apar&- 
vidya). The method of self realization lies through the 
control of the lower self, its deep-robted interests and im- 
- M pulses, and through study, reasoning and repeated medita- 
tion (éravapa, manana, nididhyüsana) till the forces of past 
habits and thoughts are completely overcome by a firm 
belief in the truths learnt. It is a difficult path which can 
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be followed only if one is strong and wise enough to reject 

what is pleasant (preyas) for what is good (Sreyas). 
The Vedic belief in sacrifice is shaken by the Upanisads 
, which declare that with these one cannot 

Rituals are inade- : È ; 
quate. achieve the highest goal of immortality. 
The Mugdaka says that these sacrifices 
are like weak rafts (ie., they are unable to take one across 
the sea of worldly misery) and those fools that take 
these as the superior means, suffer again the pangs of old 
age and death.? A ritval can at best secure a temporary 
place in Heaven, and when the merit (punya) earned by 
it is exhausted there is again birth into this world. A 
deeper significance is attached to sacrifice, when the worship- 
ping self and the gods worshipped are realized to be the 
same. The ceremonies of offering oblations to gods thus 
come to be looked upon as mere external affairs fit for the 
ignorant who do not understand the mystery of the universe. 


Sacrifice to the Self or Brahman is re- 
Knowledge of the : XT 
Self or Ged is the garded as superior to sacrifice to gods. 
the hich d xut: ee It is only-through the realization of the 
Self or Brahman that rebirth can be 
stopped and along with it all misery. One who truly rea- 
lizes his unity with the Immortal Brahman, realizes 
immortality. 


The Upanisads conceive Brahman not only as the pure 

à ound of all reality and consciousness, 

— DX e of an s also as the ultimate source of all joy. 

Joy. Worldly pleasures are cnly the distorted 
fragments of that joy, just as worldly objects are limited 

manifestations of that Reality." One who can dive into the 

deepest recess of his Sef, not only realizes his identity witb 

Brahman but gets to the heart of Infinite Joy. The proof of 


= 


1 Mundaks, 1.2.7. 
2 Brhadāraņyaka, 4. 3. 32. 
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the Self’s being the source of all joy (says Yajfiavalkya to his 
wife Maitreyi) is that it is the dearest thing to man. One 
loves another person or thing because he identifies himself 
with that person or thing, regardshim or it as his own self. 
Nothing is dear for its own sake says Yüjfiavalkya. The 
wife is not dear because she is wife, the husband is not dear 
because of being a husband, the son is not dear because of 

Pe ee being a son, wealth is not dear for its 
of the Self. own sake. All is dear because of the 

Self. That the Self in itself is bliss is 
shown also by pointing out that when a man falls into 
dreamless sleep, forgets his relation with the body, the senses, 
mind and external objects and thus retires into his own 
intrinsic state, he is at peace, he is untouched by pleasure and 
pain. 

Modern biology tells us that self-preservation is a basic 
instinct in all living beings. But why is self or life so 
MT UMP "s dear? The answer is given by the 
to the joy that lies in Upanisads. Life is so dear because there 
aS is joy. Who would like to live if there 
was not joy ?* The joy that we have in daily life, however 
disturbed and meagre it might be, sustains our desire to 
live. Greater joy is not obtained by running further away 
from the Self, after worldly objects. Desires for objects 
are the fetters that bind us to ‘the world, to the painful 
vicious circle—birth, death and rebirth. The forces of 
desires take us away from the Self and condition our exis- 
tence in the way we hanker after. The more we give up 
our hankerings for objects and try to realize our indentity 
with the true Self (Atman) or God (Brahman), the more do 
we realize true happiness. To feel at one with the Self is 


uiu Wwe 
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to be one with the Infinite God, the Immortal, the Infinite 


TUR sero ih Joy. Nothing then remains unattained, 

thé gPedtest joy. nothing left to be desired. The Katha 

declares, therefore, that a mortal attains 

immortality and unity with Brahman even here, in this very 
life, when his heart is free from all desires. ? 


If Brahman or Atman is the Reality underlying the 
Creation of the world. Whole universe then the question may 
TO Brahman of arise as to the exact relation between 

Brahman and the world. The accounts 
of creation given in the different Upanisads do not exactly 
tally. But all appear to be unanimous in holding that 
Atman (or Brahman or Sat) is both the creator and the 
material cause of the world. And in most of these accounts 
the starting point of creation is described somewhat like 
this; At first there was the self. It thought, ‘I am one, 
I will be many, ‘I will create the worlds. Description of 
the subsequent steps by which things are caeated varies, some 
stating that out of Atman first arises the subtlest element 
‘Akasa,’ thence gradually all the grosser ones; others give 


different accounts. 
From these statements creation would appear to be real 
and God (f. e., The Absolute Soul) a real 
— of mul- creator. But in many places we are told 
that there is no multiplicity here (neha 
nānā asti kificana)*, that one who sees the many here is 
doomed to death (‘mrtyob as mrtyum apnoti ya iha nāneva 
pagyati’).° In explanation of the unity of all things, which 
appear to be many, examples like these are cited: Just as 
different articles made of gold are all really one, gold is the 
only real substance in them and the different names and forms 


1 Katha, 6. 14. | 
2 Katha,4. 11: BO 4. 4. 19. 
3 Brhad, 19. | 


— 
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(nama-rüpa) which make them appear as many, are merely 
matters of verbal distinction, similarly in all objects there is 
the same Reality, and their differences are merely verbal. 
The objects of the werld are denied separate. individual exis- 
tences. Brahman (or Atman) is also described in many pass- 
ages not as Creator, but asa Reality which is indescribable, 
being not only unspeakable but even unthinkable. Brahman 
cannot be an object of worship even. Thus the Kena 
declares: ‘“‘That (Brahman) is other than what is known 
and beyond the unknown. What is not expressed by 
speech and by which speech itself is expressed, know 
that to be Brahman, and not what one worships as 
Prahman." 


These two different kinds of statements about the world 
and God naturally present a puzzle. 

— — then [s God really the creator of the world 
| and the world also therefore real? 
Or, is there really no creation and is the world of objects 
a mere appearance? Is God a determinate knowable reality 
which can be described by suitable attributes or is God in- 
determinate and unknowable? What is the real view of 
the UpaniSads 7 Subsequent Vedanta treatises take up 
these problems for solution. As already stated, the Braħma- 
sūtra of Badarayapa attempts to systematize and ascertain 
the real views of the revealed texts. But its brief statements 
The different views themselves admit of different meanings. 
PORE. f oia Subsequent writers who commented 
on the  Bralma-sütra give their own 

interpretations to the Upanisads and the 

sütras very clearly and elaborately. Of the different rival 
schools that came into existence in this way, that of 


1 Chand., 6.1. 2 Kent, 1. 4-5. 





362 AN INTRODUCTION TO INDIAN PHILOSOPHY 


Sankaracarya is the leading one. In fact what ordinarily. 
passes now-a-days as the Vedanta, and sometimes even as 
Indian philosophy to outsiders, is really the Advaita Vedanta 
of the Sankara school. Next comes, in point of popularity, 
the Visistadvaita school of Ramanujacarya. These two main 
and more widely known schools of che Vedanta are being 
treated below. 


a 


3. The Unanimous Views of the main schools of the 
Vedanta 


Following Badarayapa, both Sankara and Ramanuja 
reject theories which explain the world 
Pha —— Y: (1) either as the product of material ele- 
the world. ments which by themselves combine 
together! to form objects, (2) or as the 
transformation of am unconscious nature that spontaneously 
evolves all objects, (3) or as the product of two kinds of 
independent reality, such as matter and God, one of which 
is the material, the other the efficient cause which creates 
the world out of the first. Both agree that an unconscious 
cause cannot produce the world, and both hold that even 
the dualistic conception of two ultimately independent 
realities, one conscious and another un- 
conscious, producing the world by inter- 
action, is unsatisfactory. Both take 
their stand on the Upanisadic view that ‘All is Brahman’ 
(sarvam khalu idam Brahma), and matter and mind are not 
independent realities but grounded in the same Brahman, 
Both are, therefore, monists or believers in one Absolute, 
Independent Reality which pervades the world of multiple 
objects and selves. | 


Sankara and Rama- 
nuja are both monists, 


— 
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Badarayana, whom both Sankara and Ramanuja follow, 

discusses at length the unsatisfactory 

— — e nature of other alternative theories of 

other views, the world. Refutation of other views is 

based both on independent reasoning and- 

the testimony of earlier scriptures. We may briefly sum up 

here the independent arguments by which the chief theories 
are refuted.! 


The Saáükhya theory that unconscious primal matter 
(prakrti), composed of the three gunas sattva, rajas and 
tamas), gives rise to the world without 

SE dore o e ian the guidance of any conscious agent 
tion. is not satisfactory, because the world is 
| a harmonious system of nicely adjusted 
objects which cannot be believed to be the accidental 
product of any unconscious cause. As the Sankhya itself 
admits, this world consisting of bodies, senses, motor organs 
and other objects is made just to fit the diverse souls born 
into it in accordance with their past deeds. But how can an 
uncensious nature carry out such a complicated plan? In 
admitting that there is a purpose in the 
ane : ELA LE ie a oF world, but denying at the same time the 
not possible without existence of a conscious creator, the 
— RICAN ES: Sankhya commits itself to an absurd 
position. Unconsious teleology is unintelligible. Adaptation 
of means to ends is not possible without conscious guidance. 
The spontaneous flow of milk from the cow for the sake of a 
calf is cited by the Sánkhya as an example of unconscious 
but purposive act. But it is forgotten that the cow is a living, 
conscious being and milk flows impelled by her love for the 
calf. No undisputed example of an unconscious object per- 
forming a complicated purposeful act can be cited. The souls 


1 videSec. 2. Chap. ll of the Brahma-sit. and the Bhagyas ot 
Saükara and Rümáünuja thereon, 


Oe eel a 
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(purusas) that the Sánkha admits are said to be inactive and, 
therefore, they also cannot help the evolution of the world. 


The Vai$esika thech that the world is caused by the 
combination of atoms is similarly untenable because these 
unconscious atoms cannot produce this 
the Vaisesike thew. ^! wonderful by adjusted world. For the 
regulation of the atoms in the formation 
of the world, the moral law of Adrsta is, of course, admitted 
by the VaiSesika. But this law is also unconscious and the 
difficulty is not removed. Besides, how atoms at first begin 
to move in order to create the world is not explicable. If 
movement were the inherent nature of the atoms, they would 
never cease to move and the dissolution (pralaya) of objects, 
OEE M the Vaiéesika admits, would never 
cannot produce this occur. Souls are of course admitted, 
worta: but they are not admitted to have any 
intrinsic consciousness. Consciousness arises after the souls 
are associated with bodies and the organs of knowledge ; and 
these do dot exist before creation. Hence atoms cannot 
receive any conscious guidance even from souls. 


Against those Bauddha thinkers who explain the objects 

! of the world as aggregates of different 
Menon. gr mia momentary elements, it is pointed out 
that momentary things cannot possess 

any causality. Because to produce an effect the cause must 
first arise and then act and, therefore, stay for more than 
one moment, which is against the doctrine of momentari- 
ness. Even if the separate momentary elements be somehow 
produced, no aggregate can be caused, for no substances are 
admitted (by these Baudhas) which can bring together the 
elements and produce the desired objects. As consciousness 
itself is admitted to be the effect of the aggregation of the 
different elements, it cannot exist before aggregation, and the 





M 
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Against those Bauddhas who hold the view of subjective 


idealism (vijfianavada) and declare tha: 
Bauddha idealism | : 
which denies the ex- the world, like a dream, is only an 
ee world, is un- illusory product of the imagination, the 
following important objections are 
pressed by Sankara following Badaradyana. (a) The existence 
of external objects cannot be denied because they are perceived 
to exist by all persons. To deny the existence of a pot, cloth 
or pillar while it is being perceived, is like denying the flavour 
of the food while it is being eaten; it is a falsification of 
immediate experience by sheer force. (b) If immediate 
experience is disbelieved, then even the reality of mental states 
cannot be believed in. (c) To say that ideas of the mind 
illuscrily appear as external objects is meaningless unless ac 
least something external is admitted to be real. Otherwise. ir 
would be as good as to say that a certain man looks like 
the child of a barren woman. (d) Unless different perceived 
objects like pot and cloth are admitted, the idea of a pot 
cannot be distinguished from that of a cloth, since, as cons- 
ciousness, they are identical. (e) There is a vital difference 
between dream:objects and perceived objects: the former 
are contradicted by waking experience, while the latter are 
not. External objects perceived during waking experience 
Euiddha nihili C iot be said to be unreal so long as 
is, therefore, unten- they are not felt to be contradicted. So 
able too. 
subjective idealism, and along with it also 
nibilism (SUnyavada), fail to explain the world satisfactorily. 
Even a deistic theory (held by the Saivas. Pa$upatas, 
Küpalikas and Kalamukhas!’ which 
ic theories of | Wu 
creation are not ten- holds that God is the efficient cause and 


P . matter is the material cause of the world 
is not accepted. The chief objection raised is that as such 


' For this fa: rfold classification of non-Vedic deistic schools wide 
Ràmesnuja's A345 on 2.2 35 which quotes Saietgama., 
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a view is based not on the Vedas, but on independent 
reasoning and ordinary human experience, it should tally 
with what we observe in life ; but it does not doso. So far 
as eur experience goes, a spirit can act upon matter only 
through a body, consisting of organs of perception and 
movement. Again his activity is caused by some motive, 
such as attainment of pleasure and removal of pain. But God 
is said to be devoid of body as well as passions and desires. 
In the light of empirical experience we fail, therefore, to 
understand the manner as well as the motive of God's creation 


.of the world. 


We have seen that God is conceived even as early as the 
The unanimous Vedas in two aspects: Cod pervades 
Vedanta conception the world, but He is not exhausted in 
of God. 
the world, He is also beyond it. God 
is both immanent and transcendent. These two aspects of 
God persist throughout the  Upanisads! and the later 
Vedanta, though the meanings of transcendence and im. 
-manence are not the same in all thinkers. It is usual to 
call the theory of the presence of God in all things 
'Pantheism', and Vedanta is commonly described by this 
name.  Pantheism etymologically means  all-God-theory. 
But if all is God, the question remains open whether God is 
the mere totality of all objects of the world, or the totality of 
things and something more. When such distinction is made, 
the word 'pantheism' is generally confind to the first view, 
whereas ‘panentheism’ (a word coined by a German philoso- 
pher, Krause) is used for the second. To avoid the ambi- 
guity of the word 'pantheism' and to remind ourselves of 
.the fact that God in Vedanta isnot simply immanent, but 
_alse transcendent, we should call the Vedanta theory of God 


Á -panentheism, rather than pantheism. 


T om 
b 


l . x s ? ntm 34 HT 3 
1 Cf.“Dve vava brahmanorüpe, etc,", Brhadtranyabs, 2. 3. 1... 
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It is necessary to mention here that in the Upanisads, 
Thess wider. au and later Vedanta literature, the word, 
narrower meanings of Brahman, is used for the Highest Prin- 
“God.” ciple or Absolute Reality, as well asfor the 
creator of theworld,the object of worship. 
The word, I$vara, is also sometimes used in later literature to 
denote the second aspect. In English *Absolute' is sometimes 
used for the first, and ‘God’ for the second. But ‘God’ is also 
used ina wider sense for both the aspects (¢.g., in Spinoza, 
Hegel, Whitehead). In his Evolution of Theology in the Greek 
Philsophers \p.32, Vol. I) Edward Caird even defines *the 
idea of God as an absolute power or principle." We have used 
the word, God, here, along with Brahman, in the wider sense 
(for both God of religion and Absolute of Philosophy! and the 
context in each case will show the precise meaning. The use 
of two names is apt to suggest two corresponding realities and 
obscure the truth of one reality having two aspects. 


Another point of agreement among Vedantins is that all of 
béier ia God. aded them believe that the knowledge of the 
from an acceptance of €Xistence of God is, at the first instance, 
scriptural testimony. obtained not by reasoning but from the 
testimony of the revealed scriptures. It 
is admitted, of course, that on the perfection of religious life the 
presence of God can be realized by the devour souls. But to 
start with, we have to depend on indirect knowledge of God 
through the undoubted testimony of the scriptures. Scarcely 
-any attempt is made, therefore, in the Vedanta, as in the Nyāya 
and other theistic systems, to adduce purely logical proofs for 
the existence of God. Arguments are con- 
No independent ar- fined generally to showingthe inadequacy 
gument can prove God. of all theories of God, not based on scrip- 
tures, and to the justification of the scrip- 
tural views. This attitude of the Vedanta appears to be 
dogmatic and is sometimes made the object of criticism, 


It should be noted, however, that even many Western 
philosophers (like Kant, Lotze and others) 

—— eee have ever and anon rejected theistic proofs 
this. as inadequate. Lotze makes it clear that 
unless westart with some faithin God, the 

rational proofs are of little avail. As he puts it: “Therefore, 
all proofs that God exists are pleas put forward in justification of 
our faith." This faith according to him springs from the 
obscure impulse which drives us to pass in our thought—as we 
cannot help passing—from the world given in sense to a world 
not given in sense, but above and behind sense". t According 


1 Lotze, Outliness of a Philosophy of Religion, pp. 8-10, 
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tothe Vedanta also an initial faith is necessary for religious life- 
. and thought. This faith, though startin 
Reason is necessary from a personal feeling of inad A 
to justify faith al- i ' r equacy and 
read» present. disquieranda longing for something higher 
remains a mere blind groping in the daci 
till iıtisenlightened by the teachings of the scriptures that embody 
the sages’ direct realization of God. Reasoning is necessary for 
the understanding of the teachings, for removing doubts and 
realizing their cogency. By itself reasoning is an empty form or 
method of thinking which can work only when materials are 
supplied. The scriptures supply to reason the matter for specu- 
lation, argumentation and meditation. This kind of dependence 
of reason on matter supplied from a nonerational source is 
nothing peculiar to theology. Even the greatest discoveries in 
science can betraced backto somenon-rational origin like intui- 
tive tlashes of truth in imagination which reasoning afterwards 
attempts to justify, by futher observation, experiment, proof 
and elaboration. “Dialectic,” says Bergson, ' “is necessary to 
put intuition to the proof." Though all Vedantins primarily 
depend on the scriptures tor belief in God, they make full use 
of reasoning in the justification and elaboration of that belief. 
They learn from the Upanisads that God is the Infinite Cons- 
cious, All-inclusive Reality, the Creator of the universe as well 
as its Preserver and Destroyer. Each one tries in his own way 
to develop what he thinks to be the most consistent theory of 


The sütras of Baddarayana have for their subject-matter 

God and are, therefore, named Brahma- 

Mens position is spfra, But they are written for man, 
gentral ia Vedanta. M 

the embodied soul, and, therefore ; called. 


also Sariraka-sütra. Man, therefore, occupies a central place 
in the Vedanta. It is for his enlightenment and his salvation 
that the Vedanta undertakes philosophical discussion. But 
what is the real nature of man ? The Upanisads teach us 
that man has no existence independent of God. Both 
S$i:5kara and Rümünuja accept this view. But they interpret 
the self; dependence on Gol in different ways. 


o - 


.1 Craative Zovlution, p. 251, Eng, Tr. by A. Mitchell. 
r “2s a " " ae ' 
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II. THe Monism or SANKARA (ADVAITA) 
l. Sankara’s Conception of the World 


Sankara finds it difficult to reconcile the Upanisadic 


statements about creation, taken in the 
paikara’s problem : literal sense, with those denying the 
Upanisadic accounts world of multiplicity. Considered in the 
dental of She Hor the Menstal end and spirit 
running throughout the Upanisads, the 
stories of creation seem, to him, to be out of joint. Des- 
cription of Brahman as really devoid of all assignable marks 
becomes unintelligible if His creatorship is real. The 
teachings about the disappearance of all multiplicity on the 
realization. of Brahman cannot also be, understood. If the 
world were real how could it disappear? The dawn of the 
knowledge of Reality can dispel only the unreal appearing 
as real, not what is really real. This idea furnishes Safttkara 
with the clue to the mystery of the world. If the world isa 
Reconciliation lies jn mete appearance, like an object in dream 
understanding crea- or illusion, then the present appearance 
tion as a magic show. — the world and its disappearance on the 
knowledge of Reality become intelligible. This reconciliation 
is suggested by the  Upanisads themselves. Even in the 
Rg-veda! the one Indra (God) is said to appear in many 
forms through powers creating illusion (maya). The 
Brhaddranyaka also accepts this. The  Svetüsvatara clearly 
states that the origin (prakrti) of the world lies in the magical 
power (maya) of God.? 


1 Rk., 6.47.18. 

2 ‘Indro māyäbhih puru-rüpa iyate, Vide Byhad., 2.5.19 and 
Sankara thereon. 
| 3 'Màyüm tu prakrtim vidy&t, Mayinam tu Mahe$varam,' Vide 
Svet., 4.10. and Sankara thereon, 

24—2124 B. 
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Maya as a power of God is indistinguishable from Him, 
GE ae eee just as the burning power of fire is from 
power of creation, is the fire itself. It is by this that God, 
ee ee from the Great Magician, conjures up the 
world-show with all its wonderful 
objects. The appearance of this world is taken as real by 
the ignorant, but the wise who can see through it finds 
nothing but God, the one Reality behind this illusory 
show. 


If we try to understand the process by which ordinary 
Rida ead illusions in life take place, we find that 
in the light of an an illusion, say, of snake in a rope, is 
ordinary illusion. . 

due to our ignorance of what really is 
there behind the appearance, t.e. ignorance of the substratum 
or ground (adhisthana), in this case, the rope. If we could 
know the rope as the rope, there would be no illusion about 
it. But mere ignorance of the rope cannot give rise to the 
illusion. For, otherwise, even a person who has never 
known what a rope is would always see serpents in things. 
Ignorance with its The ignorance creating an illusion does 
double function of not simply conceal from our view the 
concealment and dis- : 
tortion. + real nature of the ground, the rope, but 

positively distorts it, ie. makes it 
appear as something else. Concealment (ávarapa) of reality 
and distortion (viksepa) of it into something else in our mind 
are then the two functions of an illusion-producing ignorance 
(avidya or ajfiana). | 


When an illusion is produced in us by some one else, 
The magician's show for example, when a magician makes 
deceivesonly the igno- one coin appear as many to us, itis an 
rant, but not himself, iüusion Jor um tie, Dehteivets, —— 
for the conjurer. From our standpoint, then, illusion is 
the product of our ignorance, which prevents us from seeing 
the real nature of the thing and which “makes us see 
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something else in its place. 


If any spectator can persist to see 
the one coin as it is, 


ieee the magician’s wand will create no 
illusion for him. For the magician, the illusion is only a 


conjuring will, by which his spectators are deceived, and not 
himself. 


In the light of such cases, maya, the cause of the world- 


The conceptioa of ?PPearance, may also be understood from 
—— ss Pieds is two standpoints. For God, maya is 
of the world-show, only the will to create the appearance. 

It does not affect God, does not deceive 
Him.* For ignorant people like us, who are deceived by 
it and see the many objects here instead of one Brahman 
or God, maya is on illusion-producing ignorance. In this 
aspect mayd is also called, therefore, 'ajüana' or ‘avidya’ 
(synonyms for ''ignorance' and is conceived as having 
the double function of concealing the real nature of 
Brahman, the ground of the world, and making Him 
appear as something else, namely the world. In so far as 
maya positively produces some illusory appearance it is 
called positive ignorance (bhava-riipam ajüanam); and in 
so far as no beginning can be assigned to the world, maya 
is. also said to be  beginningless (anadi). But, for those 
wise few who are not deceived by the world-show, but who 
perceive in it nothing but God, there is no illusion nor, 
therefore, illusion-producing maya. God to them is not, 
therefore, the wielder of mày at all. 


Ramanuja, following the Syeta$vatara, speaks also of 
Sankara’s interpre- DIT but he means thereby either God's 
tation of maya, wonderful power of real creation or the 
eternal, unconscious, primal matter 

which is in Brahman and which is really transformed into 


1 —— 2.1.9. and Sadkara thereon, 





ws 
CENTRAL LIBRARY 


372 AN INTRODUCTION TO INDIAN PHILOSOPHY 


the world. Sankara also speaks of maya as the power of 
God, but this creative power, according to him, is not a 
permanent character of God, as Ramanuja thinks, but only 
a free will which can, therefore, be given up at will. The 
wise who are not deceived by the world-appearance need not 
conceive God at all as the bearer of this illusion-producing. 
power. Besides, even when conceived as a power, maya is 
not a distinct entity in Brahman, but inseparable and indis- 
tinguishable from it as the burning power is from fire, or 
will is from the mind that wills. Even when Sankara 
identifies maya with prakrti, he means nothing more by it 
than that this creative power is the source or origin '"prakrti) 
of world-appearance, to those who perceive this appearance. 
The difference between Ràmünuja and Sankara, . then, is 
that while, according to Ramanuja, the matter or prakrti 
which is an integral part of God really undergoes modi- 
fication, Sankara holds that God does not undergo any real 
change, change is only apparent, not real. 


Illusory modification of any substance, as of the rope into 
— the snake is called vivarta, and real 
ankara does not ae A i : ; 
believe in real change. modification, as of milk into curd, is 
called parinama.  Saükara's theory of 
creation, as described above, is, therefore, known as vwivarta- 
yada and is distinguished from the  Saükhya theory of 
evolution (by the real modification of prakrti) which is called 
parina@ma-vada. Ramanuja’s theory also is a kind of pari- 
náma-váda, because he admits that the unconscious element 
in God really changes into the world. 
Parinama-vada and  Vijvarta-vada and  paripama-vàada . both 
Wivarta-váda are the 
two forms of Sat- agree, however, in holding that the 
en effect is already contained somehow in 
its material cause and, therefore, both come under satkürya- 
vada or the theory that the effect (kaürya) is existent (sat) 


in the material cause, and is not a new thing. The process 
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of the imaginary attribution of something to where it does 
not exist is called adhydsa. In modern psychological termino- 
logy a process of this kind is called projection. In all illusion 
there is such projection (adhydsa), the serpent is projected 
(adhyasta) by imagination on the rope, and the world on 
Brahman. 


The Upanisadic accounts of creation, then, are to be 

- understood'in the sense of the evolution 

called prakrts  "** of the world out of Brahman through its 

power of maya. This maya, Sankara 

admits, is described in some scriptures also as avyakta or 

even prakrti having three elements of sattva, rajas and 

tamas. But this should not be mistaken to be the prakrgti of 

Sankhya, an independent reality.! It is a power of God, and 
absolutely dependent on God. 


Vedanta works, like the Upanisads, are not always 
TUE dian see iE unanimous regarding the exact process 
material elements out by which, and the order in which, the 
of Brahman, . ` : = 

world’s objects arise out of Brahman 
through maya. According to a well-known account, at first 
there arise out of Atman or Brahman the five subtle ele- 
ments, in the order—akaSa (ether), vüyu (air), agni (fire), ap 
(water), ksiti(earth). These five are again mixed up together 
in five different ways to give rise to the five gross elements 

of those names, Gross ākāśa is produced 
E EU anaue elements by the combination of the five subtle 

elements in the proportion,  ākāśa 
+2 air +4 fire +4 water +} earth. Similarly, each of 
the other four gross elements is produced by the combi- 
mation of the subtle elements in the proportion of half of 


l Pide Sinkara on Brahma-eut.,1. 4. 3 and on Sveta$vatara, 4. 5 
and 4. 1l. 
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that element and one-eighth of each of the other four. This 
process is known as combination of the five (paficikarana), 
The subtle body of man is made of the subtle elements, and 
the gross body, as well as all gross objects of nature, is 
produced out of the gross elements which arise by the mix- 
ture of the five subtle ones. Sankara accepts this account of 
creation ; but he understands the entire process in the light 
of his theory of vivarta (or adhyasa). | 


In addition to the advantages of consistent interpretation 
rcu, MR TRU of scriptures, the theory of vivarta, 
Kara's view of crea- Sankara points out, gives also a more 
— rational explanation of creation. If God 
is the creator of the world and creates the world out of any 
other substance like matter, then in addition to God. another 
reality is to be admitted and God ceases to be the all-inclu- 
sive, only reality ; His infinity is lost. But if that matter be 
conceived as something real and within God, and the world 
. be conceived as a real transformation of it, we have to face 
a dilemma.! Either matter is a part. of God, or identical 
with the whole of Ged. If the first alternative is accepted 
(as Ramanuja does), then we are landed into the absurdity 
that God, a spiritual substance, is composed of parts like 
material substances, and is consequently also liable to 
destruction, like such objects. If the second alternative 
(namely that primal matter is the whole cf God) be accepted 
then, by the transformation of matter, God is wholly reduced 
to the world and there is no God left after creation. 
Whether Gcd- changes partly or wholly, if change be 
real, then God is not a permanent, unchanging reality. 
He then ceases to be Ged. "These difficulties are avoided 
by vivarta-vida according to which change is apparent. 


1 Brahma-eut., 2. 1. 26-28. 
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These difficulties are felt also by Ramanuja. But he thinks 
é that the mystery of creation is beyond 
Authority and reason human intellect and we are to accept the 
on account of creation given in the scriptures. 
As for difficulties, once we admit that God is ommipotent, 
omniscient and has wonderful powers, nothing should be thought 
impossible for him.’ Though Sañkara also believes that without 
the help of the revealed scriptures the mystery cannot be solved 
simply by the unaided human reasoning (kevalena tarkena),* he 
points out that the scriptures themselves have told us how the 
many can illusorily appear out of the one. Following the light 
shed by the scriptures we can employ our reasoning and under- 
stand, even in the likeness of our ordinary experiences of illu- 
sion, the mystery of creation so far as it is humanly possible. 


(i) The Rational Foundation of Saükara's Theory of 
the World 


If we put together the arguments used by Sankara to sup- 
port the theory of apparent change (vivarta) and the cognate 
concepts of nescience (maya and avidya) and of projection or 
super-imposition by imagination (adhyasa), we find that they 
constitute a strong rational foundation of the Advaita theory. 
Those who do not believe in any revealed scripture or in any 
mystic intuition, but try to understand the real nature of the 
world in the light of common experience and reasoning bas 
thereon, will also value these arguments, if only for their great 
logical and philosophical merit. The followers of Saükara have 
multiplied such arguments in independent treatises in some of 
which (e. g., Tattvapradipika or Citsukhi, Advaita-Siddhi, Khan- 
dana-Khandakhadya) logical skill and dialectical subtlety attain 
heights scarcely reached by the most profound treatises of tl 
kind in the West. While the Vedanta was based on intuitive 
.experience, embodied in the revealed texts, it did not ignore the 
fact that so long as the reasoning faculty of-jman is not fully 
satisfied and the things are not explained by reasoning in the 
light of common experience, there is no possibility of his accept- 
ing the intuitions of others however high. To gtve the beginrier 
an idea-of this aspect of Advaita philosophy we shall sists 
mention below how Sankara tries to reach his theory of the worl 


1 Vide Srébhagya on 2, 1. 26-28 and 1. 1. 3. 
2 Tide Sankara on Brahma-sut., 2. 1. 27. 2 
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by _subjecting common experience to rational criticism and 
logical construction :— 


(a) If the relation between any effect and its material cause 


is carefully examined it is found that the 
——— — effect is nothing more than the cause. 
non-different from the Ferception cannot show in a pot made of 
cause. clay anything other than clay, nor in a 

ring made of gold anything other than gold. 
An effect is,again,inseparable from its material cause ; the effect 
cannot exist without it. We cannot separate the pot from the 
clay, nor the ring from the gold. It is not reasonable, therefore, 
to think that the effect is a new thing which is now produced, 
but was absent before. In substance it was always there in its 
material cause. In fact we cannot even think of a non-existent 
entity coming into existence. We can only think of a substance 
changing from one form into another. If something non-existent 
could ever be brought into existence, there would be no reason 
why we could not press oil out ofsand (whereit is non-existent), 
and why we have to select only a particular material, namely 
oilseed, to produce the particular effect, oil. The activity of an 
efficient cause, the oilman, the potter or the goldsmith, cannot 
produce any new substance, it only manifests the form of the 
substance concealed by its previous state. The effect must 
thus be admitted to be non-different (ananya) from the cause, 
and to be existing in it from before.! 


On these grounds akara admits the theory of Satkürya- 
vada which, we have seen, is also accep- 

Sa5khya theory of ted by the Sadkhya. But he finds that the 

— nre ddr change, Sankhya does not realize the full implica- 
ent with its grounds. tion of Satkarya-vada. For, it holds that 
| though the effect exists previously in its 
material cause, there is a real change (parinadma) of the material 
into the effect, since the material assumes a new form. Now 
this view amounts to the confession that this form which did 
not exist previously comes into existence. The doctrine of 
Satkarya-vada, that nothing which. did not exist previovsly can 
come into existence, thus breaks down. If the grounds on 
which that doctrine stands, are sound, then we must be pre- 
pared to accept all that logically follows from it, and cannot 
hold any view which implies any violation of this doctríne, 
rationally established. 


| 1 Vide Saükara on Br. st, 2. 1. 14-20 ; Ohīnd., 6. 2 ; Tait.,2. 6.5 
Brhad, 1.2, 1 ; Gita, 2. 16. 
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But how can we, it may be asked, deny the perceived fact 
that the effect does have a new form? 
Change of form does $4 : : 

mot imply change in fikara does not deny the perception. but 
reality. only questions the interpretation, the logi- 
cal significance, of it. Is the Sankhya 
right in holding that change in form means a change in reality ? 
It would be right, only if a form had a reality of its own. But 

closer consideration shows that the form is but a state of the 
material or substance, and cannot be separated from the latter > 
even in thought. Whatever status in reality a form may possess 
is In virtue of its substance. We have no reason, therefore, to 
interpret the perception of a change in form asa change of 
reality. On the contrary, it is found that in spite of changes in 
form a substance is recognized by us as the identical entity. 
Devadatta, sitting, standing or lyingis recognized as the identi- 
cal person. How could this be, if change in form implied change 

in reality 7! 

Moreover, if the form or, for the matter of that, any quality 
were granted any distinct reality, we would 
— RORY DT fail to explain the relation between the 
— quality and its substance. For, two 
distinct realities cannot be conceived to be 
related without the help of a third entity to connect them. 


‘Now, as soon as we think of this third entity (which must be 


distinct from the two terms it attempts to relate) we have to 
think of a fourth relating entity, and also a fifth, which would 
relate the third with each of the first two terms respectively. 
Similarly, these fourth and fifth entities would require other 
similar media for relating them to the terms they themselves 
want to relate, and soon. There would then be an infinite 
regress (anavastha). We can thus never come to the end of 
our supposition and there will never be a complete explanation 
of the relation between the quality and its substance. In other 
words, the supposition of any distinction in reality between 
any quality and its substance would be logically indefensible. 
Soa form cannot be treated asa distinct reality, and no 
change in form can be logically accepted as a real change, 
unless there is change in substance. 
But we have seen that no causation involves any change 
in substance. Hence causation does not 
Change is ration- imply any real change. Moreover, as 


ally untenable; it is every change is a process of causation, 


an appearance, there cannot be any change in reality. 


This amouts tothe position that though we perceive changes we 
cannot rationally accept them as real. We have therefore to 
1 Sankara, on Br. sut., 2. 1. 18. 
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understand them in the same way as we do, when we perceive 
an illusory object. We do perceive a rainbow, a blue sky, 
movement of the sun and many other things which we cannot 
believe as real because reasoning proves them to be unreal. 
Such a perceived butunreal phenomenon is called an appearance 
and distinguished from reality. On the same ground we must 
call change also an appearance, and distinguish it from reality. 
We can thus reach, on purely logical grounds supported by 
common observation, the theory of sivarta or apparent change, 
as a rational doctrine required for the explanation ofthe world. 
The acceptance of this theory also leads us to think that our 
perception of change is nothing more than a supposition or 
mental projection of change on reality. This is but Sankara’s 
conception of adhydsa. Again, a wrong supposition ofthis kind 
implies that we are deluded by asort-of ignorance which 
makes us perceive things where they do not really exist: This 
is but Sankara’s conception of ajfidna, avidya or maya, which 
he regards as the cause of the appearance of the world. 


(b) But it may be asked, supposing that the world, with its 
changing objects is an appearance, what is 
acs a — com- the substance or reality which appears to 
vae —— us in various forms as objects ? Ordinarily 
we call anything which is the bearer of 
some qualities a substance. A pot ora ringisa substance in 
that sense. But we have seen that the qualities of a pot have no 
. reality apart from the pot, and also that the pot itself has 
no reality apart from its cause, the clay, which is the real 
substance of which the pot is only one form of manifestation. 
But as clay itself is liable to modification and may cease to 
clay, even it cannot be called a real substance ; itis only a form 
of manifestation, though more abiding than a pot, of some 
other substance which cersists through all the modifications of 
clay, and is also present in what clay itself comes: from: and in 
what it is changed into, after its destruction. Tf all so-called 
substances! are thus liable to modification (vikāra), then the 
substance underlying all objects of the world would be that- 
which persists through all forms of objects. And we observe 
that existence (not of any specific form but existence pure and 
simple) is what is common to all forms of objects. Existence is 
revealed in the perception of every object, whatever be its 
nature. It can, therefore, be called the substance, the material 
cause or the underlying reality behind the world of objects. 


ics shows that even the so-called elementary substances 
o checa. Qo OEA DI that being made of electrons and protons, 
differently organi es 


zed, these elements can be transmuted into other forms. 








B 
a. e. 
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But when we examine the changing states within our minds 
what we also find there is that every state, 
It is also common every idea, whatever its object, exists. 
to all mental state, Even an illusory idea! which lacks an 
external object exists as an idea (avagati). 
A state of deep dreamless sleep or of swoon, also exists, though 
no object of consciousness is present there.* Existence is thus 
found to be the one undeniable reality persisting through all 
states, internal and external? It can, therefore, be accepted as 
the substance, and material case of which all determinate 
objects and mental states are the diverse manifestations. 
We find then that pureexistence whichis the common cause 
_ of the entire world is itself formless, 
th d SOROR coaties though appearing in various forms į part- 
behind all forms. ex. less, though divisibleinto different forms ; 
ternal and internal. it is infirite, though it aprears in all 
finite forms. Sankara thus reaches the 
conception of an infinite, indeterminate nirvisesa existence 
as the essence or material cause of the world. He calls this 
Absolute or Brahman. . 
(c) But is this Absolute existence conscious or unconscious 7? 
: Ordinarily we think that external objects 
— tence is self- are unconscious and the internal states of 
aling  ccnscious- . à ; 
ness as well. our mind are conscious. But what is the 
criterion of ccnsciousness? A mental 
state is conscious, because its existence is self-revealing. But 
when we rerceive the external world its existence also reveals 
itself. The power of appearing (bhati) is common to both 
internal and external forms of existence ; and it can, therefore, 
be argued that existence which is common to the internal and 
the external world must possess the power of revealing itscif. 
Therefore, it is more reasonable to hold that Absolute existence 
is of the nature of self-revealing consciousness. In fact, a little 
reflection shows that self-revelation may even be taken as the 
differentia that distinguishes existence from non-existence. 
What is non-existent (e.g., the son of a barren woman) cannot 
even aprear or reveal itself for a moment. , 
But two objections may be raised against this view. Are 
its there not cbjects which exist but do not 
Two objections met. appear Fefore us, and are there not also 
illusory objects which lack existence and 
yet appear to be there? As to the first, thereply is that the 
non-perception or the non-appearance of some existing objects 


1 S$afkara on Br. 5u'..2. 1. 14. 


‘kara hind.. 6. 2. 1. 
3 e eats The Nature of Existence, for a similar modern 


theory, 
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may be explained by supposing the existence of some obstruc- 
tion to revelation, just as the non-appearance of the sun, which 
is capable of self-revelation, is explained as being due to obs- 
truction of light by clouds (or as the non-revival, at a parti- 
cular time, of some ideas existing in the mind, is explained by 
some obstruction to recollection ,! As to the second objection, 
the reply is that even in illusion there is existence underlying 
the illusory appearance, and that is what appears before us. 
Existence is thus co-extensive with the power of self revelation, 
that is, consciousness, 
(d) This conclusion is also strengthened by another con- 
sideration. Wherever there is appearance 
ona:Quinews pre- of existence there ls aware invariably 
sent in every appear- biak 
ance of existence. present. Even an external object, say 
clay, which appears to us is presented by 
an awareness of clay (mrt-buddhi). When we perceive clay 
becoming a pot, our clay-consciousness turnsinto pot-conscious- 
ness (ghata buddhi).* An imaginary object is just the idea of 
the object, and so also is an illusory object. So we, find that 
awareness prevades all forms of existence known to us. 


By a series of arguments like these Sañkara reaches 
logically what he accepts on the authority 
ic Boat had Origin E. of the revealed texts, namely that the 
lute Existence, by World originates from Brahman, which is 
apparent change. Absolute Existence and Consciousness and 
that Brahman has the power of mani- 
festing itself in diverse apparent forms, without really under- 
going any modification. i 
Though Brahman (or Existence-consciousness) appears in 
all our experiences, or in ail that appears 
Brahman, or Exis- to exist, the forms vary. Moreover, one 
——— and form of experience (e.g. illusion or dream) 
therefore supremely is contradicted by another form of it (e.g,. 
real. normal waking experience) The contra- 
dicted form is thus regarded as less real 
than the contradicting one. But in spite of such contradictions 
among the different forms, existence (or consciousness) as such 
remains uncontradicted. When we disbelieve an illusory serpent 
we only deny that the existence thereis of the form of a serpent, 
but do not deny that thereis some existence. Again, even when 
we deny a dream object, we do not deny that the experience or- 
idea existed. And when we think of a time or place where 
nothing exists, we are thinking of the existence of at least that 


1 Vide S«hkara on Brhad.,1. 2. 1. . 
2 Vide Sahkara on Chand., 6. 2. 2. 
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time or place. So existence, in some form or other, is as wide 
as thought, and we cannot conceive of the absence or denial of 
existence. This universal, pure existence (or consciousness) is 
thus the only thing whose contradiction is unthinkable. Sankara 
calls it, therefore, supreme reality (Parcamarthika sattà'. He 
thus logically arrives also at his conception of reality as that 


which persists uncontradicted through all forms of existence in 
all places and times. | 


Aboutany definite or particular form of existence which may 
appear in our experience, wecan never be 

Behe eh ate dd aa certain thatit will not be supplanted by a 
exclusion that of un- Contradictory experience arising in future. 
reality. So the theoretical or logical possibility 
of its being contradicted is always there. 

This is another reason why Sankara holds that such an object, 
or the world as the totality of such objects, does not enjoy the 
status of uncontradictable or supreme reality. On account of 
the above reasons, he sometimes defines reality as that which 
persists (through all forms of existence) and unreality as that 
which does not do so. Persistence or pervasion (anuvrtti! is the 


criterion ofthe real, particularity or exclusion |vyabhicars) that 
of the unreal.! 


It is in the light of this logic that we can understand the 
somewhat puzzling assertion of Sanükara 

The two kinds of that apor and a cloth which exclude each 
sese nd dokical other, also contradict and falsify each 
other. There are two kinds of contradiction 

that Sankara has in mind, experiential and logical. The percep- 
tion of an existence as a snake is contradicted by a stronger or 
better perception of it as a rope. Actual experience is here 
corrected by another actual experience. We have here experien- 
tial contradiction. This is what is ordinarily and almost 
universally regarded asthe mark of unreality. Sahkara also | 
admits this. But he (like some thinkers of the West, e.g. Zeno, 
Kant and Bradley) also recognizes akind of logical contradiction 
which consists in actual experience being proved inconsistent by 
thought, or one thought being contradicted by another thought. 
We bave seen previously how change, which is actually perceived, 
is shown by Sankara as unreal because it is found inconsistent by 
logical thinking. Ina similar manner it 1s shown that though 
the perception ofa pot is not experientially contradicted bythat 
of a cloth, both are found logically inconsistent with the nature 
of reality. The experience of the truly real (viz. pure existence), 
we saw, is not only not actually contradicted, but also logically 


1 Sankara on Chand,, 6. 2, 2. Brahma-eut,, 2. 1. 11. and Gita 2, 16. 
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uncontradictable, since the contradiction of it is unthinkable. 
The experience of a particular, e. Z. the 
(^ particular, exclud- experience of existence asa pot oras a 
pw ; E losice lv noel cloth, does not, however, possess such 
tá. contradiction: uncontradictable nature. On the contrary, 
the very fact that existence is experience- 
able in different form: keeps the door open to the possibility 
that what is experienced to have one particular form now may 
be experienced to have a different form later (just as what was 
experienced as a snake is experienced later as a rope). This 
theoretical possibility of change in perception, and of consequent 
contradiction, then makes the status of every particular object 
precarious, in respect of itsrealitv. We can never be absolutely 
certain that what appears now as potwill not appear otherwise 
later. We see, therefore, how different particular forms of 
existence, like pot and cloth, weaken and undermine each other's 
claim to indubitable reality. If, however, these claimed only 
pure existence, and not existence of particular forms, their 
claims would not have been mutually exclusive. Each would 
enjoy uncontradictable reality as pure existence. The rival 
claims of particulars as particular existents thus prevent them 
from having the position of indubitable reality such as pure 
existence enjoys. 
(e) By assessing the claims to existence made by all 
changing and particular objects of the 
A persa seeders world Sankara discovers a dual nature in 
re n Dente indeseri them. These objects cannot be called 
real in so far as they are particular and 
changing ; but they are not surely utterly unreallike the son 
of a barren woman, since existence as such shines even through 
their appearance, and is present in them. In view of this 
they can be described as neither real, nor unreal. They are 
indescribable (anirvacaniya) The world of appearance as a 
whole, and the power of ignorance maya or avidya) which 
conjures up such a puzzling world, are also indescribable in this 


"e 


(il) The Advaita Theory of Error 


As Sankara tries to — RÀ appearance x zn € 2 

t t usory perception, he an 
— G ADINA followers discuss the nature of perceptual _ 
-able, errorvery elaborately,particularly because > 
_ the explanations of such error offered by 
_ ether schools make Advaita view of the world inconclusive. 
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The Mimarhsakas altogether deny the possibility of error in 
perception, holding like some Western realists, that all know- 
ledge, at least of the immediate kind, istrue. If this view is 
correct, the Advaita position would be altogether unfounded. 
The Advaitins have, therefore, to examine this view. Now, the 
Mimarhsakas argue, as we have seen, that the so-called case of 
illusion, e.g. of a snake in a rope, is really not one simple kind 
of knowledge, but a mixture of perception and memory, and 
non-discrimination between the two. Against this, the Advai- 
tins urge the following chief points. The judgment expressing 
an illusory perception, this is a snake, shows that there is here 
a single piece of knowledge. It may be true that the perception 
of the thing present (‘this’ awakens the memory of a snake per- 
ceived in the past, but if this memory did not combine with the 
perception to constitute Ome state of cognition, but simply lay 
undiscriminated in the mind alongside of the perception, there 
. would have been two judgments like, ‘I 
e iue eri ROCOUPI “perceive this’ and “I remember a snake,’ 
univ A padeno S Or ‘This is’ and ‘That snake was.’ The 
ous judgment. judgment “This is a snake’ shows on the 
other hand, that snake-hood is predicated 
of ‘This’ or the present object ; and there is, therefore, a 
positive identification,andnot merely non-recognition of differ- 
ence, between the two elements, the perceived and the remem- 
bered. In fact, without such identification, or the belief that 
the present object isa snake, the reaction (such as fear and 
running away) which follows such knowledge would remain 
unexplained. Perceptual error cannot, therefore, be denied. 
While admitting this the INyaya-Vai$esika school tries to 
explain perceptual errorina realistic way 
The Ny&aya-Vaisesika by showing thatitisonly an extraordinary 
theory also  unsatis- : : hich th 
factory. case of perception, in which the memory 
idea, for example, of a snake perceived in 
the past is so vividly aroused in the mind (by the perception of 
the similarity of the snake in the rope) that it amounts to an 
immediate awareness. So, what really existed in the past (e.g. 
the snake previously perceived in another place) is presented to 
the mind now through the instrumentality of a vivid idea. 
Illusion does not, therefore, show, as the Advaitins think, the 
possibility of the perception of an eternally unreal thing ; no 
unreal object can ever be perceived. The present perception of 
the world cannot be explained, therefore, likean illusion, without 
supposing a real world perceived at least in the past ; and the 
unreality of the world at all times can never be proved. The 
Advaitins reject this view on the following chief grounds. The 
perception, at the present place and time, of an object which 
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existed at some other piace and y is absurd. However vivid: 
.., fhe memory-idea may be it will be an 
ow the Gor. i à idea of a that (thing perceived there in 
ject can be immedi- the past) and never of a this (object 
ately presented. present here and now). So the quality of 
: presence belonging to the illusory object 
remains unexplained. To hold that a memory-idea can really 
dislocate a real object from itsowntime and place and transport 
it to a diffetent time and place is equally absurd. In any case 
it has to be admitted that what does not really exist here and 
now can appear as present, and that it is also due to our igno- 
rance of the thing (the rope) existing here and now. Construing 
these facts into a consistent theory, the Advaitins hold that in 
illusion ignorance conceals theform ofthe existing object (rope) 
and constructs instead, the appearance of another object. The 
non-perceprion of the existing form is produced by different 
factors such as defective sense organ, insufficient light. The 
perception of similarity, and the revival of memory-idea caused 
by it, help ignoranceto create the positive 
The temporary crea- appearance of an object (the snake). This 
ER ot ‘must be om apparent object must be admitted to be 
mitted. - present as an appearance, here and now. 
It is then a temporary creatio 1 (srsti) of 
ignorance. This creation is neither describable as real, since it 
is contradicted by later perception (of the rope), nor as unreal, 
because it appears, though for a moment, unlike what is unreal 
(e.g. the child of a barren mother) which can never appear to 
be there. Soit is called, by the Advaitin, an indescribable 
creation (anirvacaniya spsti, and his theory of illusion is called 
the theory of the appearance ofthe indescribable (anirvacaniya- 
khyáti-vada). This view may appear as an admission of the 
mysterious. But every illusion does present a mystery, and 
fling -a challenge to the unsuspecting realist and the naturalist. 
Even the Nyüya-Vai$esika realist has to admit this ; and he calls. 
it, therefore, an extraordinary (alaukika) case of perception. 
: The explanation of the world-appearance, in the light of an 
ordinary illusion, as the creation of an 
The possibility of ignorance, with the power of concealing. 
the immediate appe*f- and distorting reality, is, therefore, well- . 
ancc of un — grounded. The question may still be- 
really Puita explana- asked, however, as to how the present 
tion of the world world can appear unless there were the 
plausible. | experience of a similar one in the past. 
But this would not present any difficulty, 
like many other Indian schools, does believe 
since the Advaita, like m e | 
! ld is only one of a beginningless series of 
that the present wor nt birth is similarly preceded by a. 
— 21. | 





-> 


m 





THE VEDANTA PHILOSOPHY 385 


beginningless series Of previous births. Saükara describes, 
therefore, the process of illusory superimposition (adhyàsa) as 
the appearance of what was previously experienced, in a subse- 
quent locus.' He means that through ignorance we superimpose 
on pure being (Brahman) the diverse forms of objects experi- 
enced in past lives. But even if this hypothesis of a beginning- 
less series 1s not admitted, the possibility of the appearance of 
existence in some other form can be maintained simply on the 
strength of an illusory experience. In every case of illusion the 
possibility of the appearance of some form of existence in place 
of another form of it is demonstrated- a fact which clearly 
shows that what does not really exist now can appear as such. 
The appearance of the unreal as real is thus shown to be 
possible by every illusion. 


The Advaita view of error should not be confused with that 

of the nihilistic Bauddha, who holds that 

The — view is the utterly unreal appears asthe world, or 

————— ism nor with that of the subjectivist Bauddha 

who holds that mental ideas appear as the 

external world. Because unlike them Sankara and his followers 

clearly state that there is always the background of pure exis- 

tence (Brahman) behindevery appearance, andthatthis ground is 
neither unreal nor a mere subjective idea, but existence itself. 


Though the world of normal waking experience is explained 
in the light of illusion and as the product of an ignorance like 
the latter, the Advaitin, we have already seen, observes a 
distinction between these two kinds of appearance. They 
distinguish, therefore, also the ignorance responsible for the 
normal world by calling itthe root ignorance (mülavidyà), from 
that causing a temporary illusion by calling this latter similar 
ignorance (tulavidyà). 


Objectivity is granted by the Advaitin to both the normal 
world and the illusory object, by ad- 
The peculiar realism mitting creation in both cases. In this 
of Advaita. the Advaitin is more realistic than ordi- 
nary realists. Where he differs from them 
is that according to him objectivity does not imply reality, nor 
does unreality imply subjectivity (a position which some con- 
temporary American neo-realists like Holt also admit). On the 
contrary, on the strength of arguments already mentioned, 
every object which is particular and changeful is shown by 
him to have a contradictory. nature, and therefore, to be not 
real in the sense in which pure existence is. 


1 Introduction to Br, Sut, 
25—2124 B. 
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tiii) Criticism of Saükara's Philosophy of the World 
Many kinds of objections have beenraised against Saünkara's 
Aheory of the world. The chief one is that 


The charge that ^ : — 
Sei explains the Sankara does not explain the world, but 


world away. explains it away ; that philosophy has for 
| its business the explanation of the world, 
and if it explains the world away as unreal, ic only cuts away 
the ground on which it stands. But such criticism is rather rash. 
It is true that the task of philosophy is to explain the world, 
that is, the sum total of experienced facts. But it does not 
mean that philo:ophy is committed, from the beginninz, to the 
view that the world of common sense must be totally accepted 
as real It must examine common experience and common 
views of the world, but only to judge their natures and interrela- 
tions in the light of reason, and find out what would be the 
most consistent view,of the world. But it is found, on exami- 
nation, as shown by Sankara, that all experiences cannot claim 
to be equally reliable, nor all^ common 
— vore Sereni views about the world free from‘contradic- 
perience which San. tion. One kind of experience actually con- 
kara critically discri- tradicts and supplants another and claims 
minates onthe basis greater reality. Again some experiences 
of contradiction, and beliefs, in their particular forms, are 
found to bein conflict with possible future 
experience. Philosophy must, therefore, rationally discriminate 
between belief and belief, experience and experience, and criti- 
cally assign to each its proper place. On such rational grounds 
Saünkara grades and classifies common experience. As we saw, 
he, first of all, distinguishes all objects of possible and actual 
experience from utter unreality, like the child of the barren 
mother. The former again are classed under three heads: 
(1) those that only appear momentarily in illusions and dreams, 
but are contradicted by normal waking experience, (2) those that 
‘appear in normal waking experience — the particular and changing 
objects, which form the basis of our ordinary life and practice, 
but which are still not acceptable to reason as completely real 
(because they exhibit contradiction or are open tofuture contra- 
diction), and \3) pure existence which reveals itself through all 
experience, and is neither contradicted nor contradictable. 
If ‘world’ is the name of all these kinds of experienced 
| — facts, surely it will be irrational to say 
The three aspects that the world, as a whole, and in every 
_fthe world, possess- aspect of it, is real. The first kind of facts 
ing different grades -TATS 709 070 0n ' ie (prt- 
of existence, ossesses only ephemeral existence 
. tibhasika satt or — existence) ; 
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mecessary for ordinary life and practice (vyavaharika satta or 
practical existence) and the third absolute existence ( páramár- 
thika satt or supreme existence). ‘The world is thus not a 
homogeneous conception ; and if, in spite of this, one insists on 
being told what such a world (as a whole) is, the fairest reply 
can only be, what Sankara gives, namely that it is indescrib- 
able (anirvacaniya) either as real or as unreal. But if the word, 
world, is confined only to the second aspect, it would be again 
fair to say, that the world is real only for practical purpose, 
more real than the first and less real than the third kind of 
existence. But if the word is taken in the third sense, Sankara 
would emphatically assert that the world is eternally real. As 
he puts it: “‘As the cause,Brahman, does not lack existence 
at any time, past, present or future, so does the world not 
lack existence in any of the three periods of time."'! Again, 
"All particular modes of existence with different names and 
forms are real as existence, but unreal as particulars." ? 


It will be quite clear now that Sankara does not deny the 
world even in the second or practical aspect, like a subjective 
idealist who reduces it to a mere idea of the perceiving indivi- 
dual, and who does not allow it an extramental existence. This 

Sankara does not Will be further evident from the way in 
wholly deny the Which he refutes the subjectivism of the 
world. Vijnanavadin.* Here he asserts that the 

objects of normal waking experience are 
not ona par with dream-objects, since dream experience is 
contradicted by'waking experience, which, therefore, is relatively 
more real ; that external objects like pillars, pots, etc., which 
are immediately felt to be outside the mind cannot be reduced 
to the status of mere ideas in the mind, and that while the 
former are perceived by all, the latter only by the individual 
in whose mind they are. He also: makes it clear that though 
he explains the world on the analogy ofa dream he does not 
deny the difference between the contradicted dream-experience 
and the contradicting waking experience on which the world is 
based, nor does he overlook the fact that these two experiences 
are differently caused.* The ignorance responsible for the first 
is of an individualand temporary nature, and that at the root 
of the second is public and relatively permanent. The first is 
sometimes called avidya (individual ignorance), thesecond maya 
(general ignorance), though these two terms are also sometimes 


Vidc Br. eut., 2. 1, 16. 
Vide Chind,, 6. 3. 2. 

Hr. sut. zm 2 28. 1 
Tita. X 2. 39, 
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used synonymously in the sense of illusion-producing ignorance 
in general. 


2. Sarkara’s Conception of God — 


2 * 
God, according to Sankara, can be conceived from two 


From the empirical different points of view. If we look at 
— — ae nee God from the ordinary practical stand- 
potent — poš- point \vyävabārikadrşti) from which the 
world is believed tò be real, God may be 
regarded as the cause, the Creator, the Sustainer, the 
Destroyer of the world and, therefore, also as an Omnipotent 
and Omniscient Being. He then appears as possessed of all 
these qualities (sagupa). God in this aspect is called 
Sasuna Brahman or [Svara in Sankara’s philosophy. He is 
the object of worship. 
But the world, as we have seen, is conceived by 


* 
3 ; 4 Sankara as an appearance which rests on 
But this view of — 
God does not reveal our ignorance. Description of God as 


sp aman the Creator of the world istrue only 
from the practical point of view, so long as_ the world- 
appearance is regarded as real. Creatorship of the world is 
not God's essence (svartipa-laksana) ; it is the description of 
what is merely accidental (tatastha-laksapa) and does not 
touch His essence. 

Let us try to understand with the help of on ordinary 
example the distinction that Saünkara wants to make here. 
A shepherd appears on the stage in the role of a king, wages 
war, conquers a country and rules it. 1 Now, the description 
of the actor as a shepherd gives what he is from the real 
point of view. It is an essential description of him (svarü- 
palaksana). But the description of him as a king, ruler and. 
conqueror, is applied to him only from the point of view of 
1 Vide Sankara on Brahma-sut., 2.1.18. for the analogy of the 
Actor (nata). 
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Lu 


the stage and his role there ; it is merely a description of what 


is accidental to the person (tatastha-laksana) and does not 
touch his essence. 


Similarly, the description of God as conscious, real, 


| infinite (satyam, jñānam, anantam 
From the transcen- : A : 
dental standpoint God Brahma)! is an attempt to describe His 
and ide cco real essence (svarüpa) whereas the description 
of Him as Creator, Sustainer and Des- 
troyer of the world, or by any other characteristic connected 
with the world, is a mere accidental description and it holds 
good only from the point of view of the world (vyavaharika- 
dysti). As we can regard the actor on the stage from a 
point of view other than that of the stage, so we can look 
at God also from a non-worldly point of view (paramarthika- 
drsti) and try to dissociate Him from the characters which 
we ascribe to Him from the point of view of the world. God 
in this aspect of what He really is, without any reference to 
the world, is called by Sankara Pararhbrahma or the Supreme 
God. 


For understanding this higher aspect of God as He 

The analogy of the is really in Himself (without rela- 
T NAP | tion to the world) along with the 
lower aspect, Sankara constantly draws on the analogy 
of the magician (māyāvī)ř as suggested in the Svetüsvatara. 
The magician is a juggler only to those who are deceived by 
his trick and who fancy that they perccive the objects 
conjured up. But to the discerning few who see through 
the trick and have no illusion, the juggler fails to be a 
juggler. Similarly, those who believe in the world-show 
think of God through this show and call Him its Creator, 
etc. But for those wise few who know that the world is a 
mere show, there is neither any real world nor any real 
Creator. 


1 Tast., 2. Es 
2 Vide his com. on Br. eut., 2, 1. 9. 
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This is the only way, thinks Sankara, in which we 
can understand in the light of common 
Sankara tries to 


reconcile the imma. experience how God can be both in the 
nence and the tran- 


scendence of God. world and yet beyond it—understand, 

that is to say, the immanence and the 
transcendence of Ged, which are taught by the Upanisads. 
The world, so long as it appears, is in God, the only Reality, 
just as the snake conjured out of the rope is nowhere else 
except in the rope. But God is not really touched by the 
imperfections of the world just as the rope is not affected by 
any illusory characters of the snake, or even as the actor is 
not affected by tbe loss and gain of kingdom on the stage. 


Ramadnuja, we shall see, finds difficulty in recon- 

This reco5ciisMan ciling the immanence of Ged with 
is difficult for Rama- His transcendence. He tries to explain 
xin in different ways how God can 
be said to be in the world and yet remain unaffected 
by the world’s imperfections. This difficulry, however, 
is not peculiar to Ramanuja alone. It is present in most 
Western forms of theism also which, like Ramanuja’s, look 
upon creation as real. 


God as the object of worship is based essentially on a 
belief in the distinction between the 

worchig Mun ono meee worshipping self and the God worshipped. 
gm the lower The reality of the limited self like that 
| of a worldly object is based on ignorance 

—on the aile to realize that God is the only Reality. 
Besides, God is worshipped because God is thought of as the 
creator and controller of the world. So worship and the 
God worshipped are bound up with our lower standpoint 
(vyāvahārika drsti) from which the world appears as real 
and God appears as endowed with the many qualities in 
relation to the world. It is this Saguna Brahma or [$vara who 
Ea Te tapered v ku shams wea 
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Brahman from the higher or transcendental point of 


view ika- 
God from the tran- (paramarthika-drs¢) cannot be 


scendental standpoint described by qualities which relate to the 
is devoid of all quali- 1 A : 
ties and distinctions. world or to the ego. Brahman in this 


aspect is devoid of all distinctions, 
external as well as internal (sajatiya, vijátiya and svagata 
bhedas. Here, therefore, Sankara differs from Ramanuja 
who, we shall see, believes that God is possessed of at least 
internal distinction (svagata bheda), because within -Him 
there are the really distinct conscious and unconscious 
realities. Brahman, in this absolutely transcendent aspect, 
says Sankara, cannot be described at all and it is, therefore, 
called indeterminate or characterless or nirguna, The 
description of Brahman even as infinite, real, consciousness, 
though more accurate than accidental descriptions, cannot 
directly convey the idea of Brahman. It only serves to direct 
the mind towards Brahman by denying of it finiteness, 
unreality and unconsciousness.! 


Every quality predicated ofany subject is a sort of limitation 
imposed on it. This follows from the 

To predicate a qua- logical principle of obversion. If S is P, 
lity is to limit God, then it is not non-P and, therefore, non-P 
is excluded from S, which becomes then 

limited to that extent. A great Western philosopher, Spinoza, 
recognizes this and lays down the dictum, ‘Every determination 
is negation.” He also thinks, therefore, that God, the ultimate 
PO PR TuS Ne substance, is indeterminate and cannot be 
sandpolnt, i$ inde described by any positive qualification. 
terminate. The Upanisads recognize this principle and 
deny of God all predicates, even wor- 

shipability.? This conception is developed by Satkara who calls 
Brahman, in this transcendent aspect, nirguna or attributeless. 


We have saidpreviously that the world-appearance is due to 
Maya is attributable maya. God regarded as the Creator of the 
to God only from the world is, therefore, described as the wiel- 
lower standpoint, not der of maya. Ignorant people like us 
fromthe higher. believe that the world is real and that, 


therefore, God is really qualified by maya, i. e. possessed of the 


| Vide Sankara's com. on Tait., 2. 1. 2 Vide Kena, 1. 5. 
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power ofcreating the world (maya visista). But really creativity 
ts not an essential character of God,it is only an apparent 
accidental predicate (upadhi) that we illusorily ascribe to God. 

is only apparently associated with creativity (müyopahita). 
God is immanent (saguna) and God as transcendent reality 
(nirguna) are not two, any more than the man on the stage and 
that man outside the stage are two. The first is only the 
apparent aspect of thesecond. The first is relative to the world, 
the second is irrelative or absolute. 


Distinction between standpoints is always made by us in 


life and is nothing new or queer in 
Thc distinction of : s ; 
points of view is made Advaita philosophy as it may appear to 
in daily life. some. In daily life, we say that a 
currency note is really paper, but conventionally it is money ; 
a photograph is really paper but appears as a man ; the 
image in a mirror appears as a real object, but is not 
really. so; and so on. This ordinary kind of distinction 
between the apparent and the real is philosophically utilized 
by Vedànta for explaining the relation of God to the world. 
Thus the vyüvaharika and the paàaramürthika— empirical 
(conventional or practical) and the transcendental (absolute 
or irrelative)— which the Vedanta distinguishes are neither 
uncommon nor unintelligible. It is only the extension of a 
common distinction. | 


Though God as Creator is only apparent, yet His 
Tus sice of Gnd a importance and value should not be 
immanent Jeads to that ignored. It is only through the lower 
es ee standpoint that we can gradually mount 
up to the higher. Advaita Vedanta, like the Upanisads, 
believes in the gradual revelation of truth in stages through 
which spiritual progress takes place. The unreflecting man 
who regards the world as a self-sufficient reality feels no 
urge to look beyond it and search for its cause or ground. 
Gradual revelation When he comes to realize somehow the 
of Truth, insufficiency of the world and looks- for 
something which sustains the world from behind, he 
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comes to discover God as the Creator and Sustainer of the 
world. He feels admiration and reverence and begins to 
pray to the Creator. God thus becomes the object of 
worship. With the further advancement of thought, so the 
Advaita thinks, the man may discover that God, whom he 
reached through the world, is really the only reality, the 
world is only an appearance. Thus at the first level, the 
world alone is real ; at the second, both the world and God ; 
at the last, only God. The first is atheism. The second 
represents theism as we find in ,Raminuja. and others. The 
last is the Absolute monsim of Sankara. Sankara recognizes 
that the last level has to be reached only gradually through 
the second. He, therefore, believes in the utility of 
worshipping God (as Saguna Brahma). For, this purifies 
the heart and prepares one for gradually reaching the 
highest view, and without it no God, immanent or tran- 
scendent, would ever be found. Sankara gives a place even 
to the worship of the many deities, because it redeems the 
spiritually backward at least from utter atheism, and it serves 
as a stage on the way to the highest truth. 


(i) The Rational Basis of Satkara’s Theory of God. 


The different ideas about God, as explained above, are based 
— primarily on the interpretation of the 
or God. ‘is lodea scriptures. But they can also be logically 
deducible from his deduced from the conclusions established 
theory of Existence in the previous section by the critical 
and Appearance. analysis of ordinary experience and by 
reasoning based thereon. We saw there 
how Sankara demonstrates by argument that (1) pure existence 
is the ground and material of all particular and changing forms 
of existence constituting the world, (2) that particular objects 
being opento contradiction cannot be taken as absolutely real, 
(3) that only pure existence is beyond actual and possible con- 
tradiction and, therefore, the only Absolute Realty, and 
(4) that pure existence is pure consciousness as well. It will be 
found, therefore, that this Absolute Existence-Consciousness is 
nothing other than God, described by the Upanisads as Brahman, 
real, conscious and infinite. Now the two aspects of God, the 
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immanent and the transcendent, can also be logically deduced. 
The idea of God, as pure existence is reached, we saw, through 
the world of particular objects, by a logical enquiry into its 
nature and reality, Till such critical examination takes place, 
the world of normal waking experience passes as the onlyreality. 
Our ordinary practical life is based on such an unsuspecting 
acceptance of this world. But when on examination one comes 
to realize pure existence as the universal ground of the world, 
one perceives such existence in every 
Eo ra aman 8* phenomenon. In other words, God or 
— PRSE. 9?" Brahman is found manifested through 
every particular form of existence. 
Although the world appears to him in all its multiplicity, God 
is thought to be its sole ground and substance. But when it is 
realized that though pure existence appears in many forme, yet 
these latter cannot be accepted by reason as real, one has to 
think that the cause of the world has the inscrutable power of 
manifesting itself as many without undergoing any real modi- 
fication. This metaphysical idea, put in terms of theology, is 
nothing but the conception of God as the Creator of the world 
and possessed of a magical creative power, maya. "This is also 
the conception of Iávara orSaguna- brahman, Brahman endowed 
with the attributes of omnipotence (the power of causing all 
things) and omniscience (consciousness revealing all forms of 
existence. Again, as all objects perish only to merge in 
existence of some other form, objects can be conceived as being 
withdrawn into their ground, that is existence. God can thus 
be described as also the Destroyer or that into which the 
world's objects lose their particular forms. 
But on still deeper thought it is realized that relation of 
| : the unreal to the real cannot be itself 
Nirguna Brahmanor real. The attributes ascribed to God 
Existence in itself, to express His relation to the apparent 
world cannot, therefore, be taken as 
real. Thus emerges the idea of God in His transcendent 
and truly real aspect of Parabrahman, the Supreme Reality, 
above all multiplicity and devoid of all really ascribable attr i- 
butes, the Nirguga Brahman or Indeterminate Absolute. 
Sankara's conception of Brahman in its twofold aspect and all 
ideas connected therewith are, therefore, found to be logically 
deducible also from a critical view of ordinary experience. — 
Like Spinoza's conception of God, as substance, Saükara s 
conception of God, as Parabrahman or 














This view is not Ni ‘guna hman, differs from the God 

_ Mheism, but euper- of | eligi gt is, God conceived as 

, "eim. — —  — 7 an object of worship, distinct from the 
| worshipper and endowed with the highest attributes. It is no 
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wonder, therefore, thatlike Spinoza, Sankara also is sometimes 
accused of atheism. This charge stands or falls according as 
God. is taken in this narrow sense or in the wider one, we have 
previously discussed. If God connotes, among other things, the 
upreme Reality, Satkara’s theory is not surely atheism, but 
rather the logical perfection of the theistic faith. Indeed, 
whereas atheism believes only in the world and not at all in 
Sed, and ordinary theism believes in both, the world and God, 
Satkara believes only in God, For him God is the only Reality. 
Rather than denying God, he makes the most of God. This 
view also marks the highest extension of the ordinary religious 
emotion towards God. For it points tothe stage where love 
ofGod becomesabsolute, suffering neither theegonor the world. 
If this type of faith is to be distinguished from ordinary theism 
(or believe in personal God), the word for it should be, not 
atheism, but rather ‘super-theism’. 
In connection with the process of creation, we saw, 
that the Advaitin imagines the gradual 
—— Led ir sip sci evolution of the world out of Brahman 
out of God and Maya. through Maya, by a process of apparent 
metaphorically con- Change of the subtle to the gross. 
ceived. Three stages are sometimes distinguished! 
in this process of evolution in analogy with 
the development of a seed into a plant, namely, the undifferen- 
tiated seed stage orcausal stage, the subtly differentiated germi- 
Mating stage and the fully differentiated plant stage. Brahman, 
the unchanging reality, cannot, of course, be said to be under- 
going evolution. All change and, therefore, evolution belong to 
the sphere of Maya. It is Maya, the creative power which at 
first remains unmanifested, then becomes differentiated into 
subtle objects, andthen into the gross ones. Brahman conceived 
as the possessor of the undifferentiated Maya is named Isvara., 
and described as omniscient and omnipotent. It is the concep- 
tion of God existing prior to actualcreation, but possessed cf the 
power of creation. Brahman possessed of subtly ditferentiated 
Maya is called Hiranyagarbha (also Stitritmá and Prana). God 
in this aspect would be the totality of all subtle objects. 
Brahman possessed of Maya differentiated further into gross or 
perceptible objects is called Vai$vünara (also Virat). This aspect 
of God is the totality of all gross objects, the entire manifested 
world, including all individuals (jivas). Sometimes this gradual 
process of evolution is compared to the three states of the indi- 
vidual, namely, deep sleep, dream and wakefulness. I$vara is 
God in deep slumber. Hirapyagarbha is God in dreaming state, 
and Vaisvanara is God fully awake. It should be remembered 
that whereas ordinarily [§vara implies the entire immanent 
a 1 Vide Vedtntaastra of Sadānanda. 
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aspect of God, thar i toy: 
Stages, the word is s Brahman associated with Maya in all 


used in the present context i 

1 1s in a narrower 

penne, and confined only to the first stage. 
ounting thesethree DER annt aspectsof God in relation to 
creation along with the transcendent 
ue four aspects of aspect beyond all such relation, we have 
the four possible aspects of Brahman, 
(Urs ipe de | .. namely, Pure  Consciousness-Existence 
¥ * rahman). Isvara,  Hiranyagarbha and Vaisvanara. 
ough these are generally taken as the successive stages of 
manifestation. it is equally possible to think of them as simul- 


taneously existing. For, Pure Consciousness never ceases even 


when it seems to evolve, nor do the subtle manifestations (e.g. 
buddhi, manas, prünas, senses and motor organs) cease when 
the gross ones comes into existence. 
Sankara does not seem to attach any serious importance to 
Thé Philosophy. ef —* different alternative accounts of the 
creation distinguished 9T 9er of creation, and  metaphors in 
from mythology. support thereof, thoughhe tires to explain 
all of them as they occur in the different 
scriptures, without any attempt to justify some and reject the 
rest. There are two problems that appear in the human mind 
as to the world. One of them is : What is the ultimate ground, 
substance, or reality logically presupposed by the world ? The 
other is: Why or howthe worldoriginates from what is accepted 
as the ultimate ? The ,solution of the first is the primary 
‘business of philosophy. Sankara, Spinoza, Green, Bradley and 
most other greatphilosophers of the world address themselves to 
this problem. They start from the world of experienced facts, 
analyse it critically and try to find out what is logically pre- 
supposed by it. Reasoning or logic is the chief instrument here. 
We saw already howSankara thus discovers pure existence an 
consciousness as the only and ultimate reality. The solution of 
the second problem is the business of mythology which starts 
with God (or some other ultimate’ and gives an imaginary 
account of why and how the world is created. Imagination 1s 
the chief instrument here, and no logical rigour can be expected 
in its work. The mythological explanation of the world has 
always been a pastime for the human mind in all lands, as all 
the scriptures and legends of the world would show. Some- 
times itis found intermingled also with philosophical speculation. 
But all great philosophers have fought shy of mythological 
explanation. The hackneyed criticism against Spinoza that his 
substance is like a lion’s dento which there are many steps but 
out of which there are none, points to this fact, though it 
misunderstands the primary business of the philosopher. 
Green! and Bradley? plainly confess that the why and how of 
| Prolegomena to Ethics, p. 93. 2 Appearance and Reality. P. 453. 
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creation cannot be explained by philosophy. Similarly, Sankara 
does not take the stories and motives of creation, described in 
different scriptures, with the same seriousness with which he 
tries to establish the reality of Brahman, the ultimare ground of 
the world, or expose the contradictory character ofall changing 
and particular finite modes of existence. The accounts of crea- 
tion are true, for him, only from the lower point of view. 


3. Sa*kara's Conception of the self; Bondage and 
Liberation 


We have found already that Sankara believes in 
The iki aae unqualified monism. All distinctions 
ly identical with Brah- between objects and objects, the subject 
cds and the object, the self and God are the 
illusory creation of maya. He holds fast to the conception 
of identity without any real difference and tries to follow it 
out logically in every respect. He accepts, therefore, without 
any reservation, the identity of the Soul and God, that is 
repeatedly taught in the Upanisads. 

Man is apparently composed of the body and the soul. 
But the body which we perceive is, like 
every other material object, merely an 
illusory appearance. When this is realized, the reality that 
remains is the soul which is nothing other than God. The 

saying, ‘That thou art’, means thar 

uis c INE of there is an unqualified identity between 
x the soul, that underlies the apparently 

finite man, and God. It is true that if we take the 
word ‘thou’ in the sense of the empirical individual limited 
and conditioned by its body, and the word ‘that’ as the 
reality beyond the world, there cannot be an identity 
between the ‘thou’ and ‘that’. We have to understand, 
therefore, the word ‘thou’ to imply pure consciousness 
underlying man and ‘that’ to imply also pure conscious- 
ness which forms the essence of God. Between these two, 
complete identity exists and is taught by the Vedanta. 


The body is not real, 


1! 


— — 
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An identity judgment like ‘This is that Devadatta’ (which 
we passon seeing Devadatta for a second time) makes the 
above point clear. The conditions which the man had the 
previous day cannot be exactly identical with those he has 
the second day. Therefore, there cannot be any identity 
between the man qualified by one set of conditions with the 
man qualified by another set. What we mean; thereforé, 
must be that the man, viewed apart from the different 
conditions, is the same. Similar is the case with the 
identity taught between the Self and God. The Self, 
viewed apart from the conditions that differentiate it from 
pure consciousness, is identical with God viewed apart from 
biestit» dudamnt di the attributes that differentiate Him 
neither tautological from pure consciousness. Such identity 
mor impossible. judgment is not tautological and super- 
fluous, because it serves the purpose of pointing out that 
what are illusorily taken as different are really one. The 
identity that is taught between man and God is a real 
identity between terms which appear as different. Being 
identical with God, the soul is in reality what God also 
really is. Ic is the supreme Brahman—the self-luminous, 
infinite, consciousness. The soul appears as the limited, 
finite self because of its association with the body which is a 
product of ignorance. 


The body is not composed simply of what we perceive 

| through the senses. In addition to the 

ie aubelo body axe the gross perceptible body, there is also a 
products of mays. subtle one, composed of the senses, the 
motor organs (these two groups together being called 
indriyas), vital elements (práaas) and the internal mechanism | 
of knowledge (antahkarapa). While the gross body peri- 
‘shes on death, the subtle body does not, and it migrates with 
Hee ccr et bons.» ) Bor: ee bodies are ethe 
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Owing to ignorance, the beginning of which cannot be 


nondied in the aani assigned, the soul erroneously associates 
association with the itself with the body, gross and subtle. 
pas through ignof- This is called bondage. In this state it 
forgets that it is really Brahman. It 

behaves like a finite, limited, miserable being which runs 
after transitory worldly objects and is pleased to ger them, 
sorry to miss them. It identifies itself with a finite body and 
mind (antahkarana) and thinks ‘Iam stout,’ ‘I am lame,’ 
‘Lam ignorant.” Thus arises the conception of the self as 
the ‘Ego’ or ‘I’. This limited ego opposes itself to the 
_ rest of existence, which is thought to be 

— — URS, different from it. The ego is nor, there- 


fore, the real self, but is only an apparent 
limitation of it. 


Consciousness of the self, also becomes limited by the 
— — conditions of the body. The senses and 
the selfin bondage is antabkaraga (the internal organ of 
limited, - : 

knowledge) become the instruments 
through which limited consciousness of objects takes place. 
Such empirical, finite knowledge is of two kinds, immediate 
and mediate. Immediate knowledge -of external objects 
arises when, through any sense, the antahkarana flows out 
to the object and is modified into the form of the object. 
In addition to immediate knowledge  (pratvaksa , the 
Advaitins admit five different kinds of mediate knowledge, 
namely, inference (anumàna), testimony (Sabda), comparison 
(upamána,) postulation (arthapatti) and non-cognutrion 
(anupalabdhi). The Advaitins agree, in the main, with the 
Bhatta school of Mimarhsi regarding these sources of 
knowledge. As the Bhütta views have been already stated 


«we need not repeat them here. ! 


| For a critical discussion of the Advaita thecry of knowledge oide 


ID. M. Datta, The Six Waya of Knowing. 
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When a man is awake, he thinks himself identified. 
í wit 7i 
Walking wp ata es h the gross body, as well as with the 
dream and dreamless internal and extern | 
sleep—the three levels — organs, When 
of ordinary con:cious- he falls asleep and dreams, he is still 


ness, . e 
conscious of objects that arise from 


memory-impressions, and, therefore, the feeling of his 
limitation as a subject or knower opposed to objects still 
persists there. When he has deep, dreamless sleep, he 
ceases to have any ideas of objects. In the absence 
of objects, he ceases to be a knower as well. The 
polarity of subject and object, the opposition between the 
knower and the known, vanishes altogether. He no longer 
feels that he is confined to and limited by the body. 
But yet consciousness does not cease in dreamless sleep ; 
for otherwise how could we remember at all on awaking 
from sleep that we had such a state? How could we 
report ‘I had peaceful sleep, had no dreams,’ if we were 


unconscious then ? 

The study of. dreamless sleep gives usa glimpse of what 
the self really is when dissociated from its feeling of identity 
with the body. The soul in its intrinsic state is not a 
finite, miserable being. It does not separate itself from the 
rest of existence and does not limit itself by a feeling 
of the ‘I’ (aham) opposed to a ‘thou’ or ‘this’ or ‘that’ 
It is also free from all worries that arise from hankerings 
after objects. The self, really, then is unlimited consciousnese- 


and bliss. 
The Rational Basis of Sankara’s Conception of Self : 


The conception of self set forth above is chiefly based on 
revealed tests. But it is also indepen- 

-The giteron! mean- dently reached by the Advaitin through 
MERTES different lines of argument based on the 
— Shem here. I clans en, 
We may briefl icate t | LOAES clearly men- 
— S ihe out that ahkara does never think that the 
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existence of the self (atman) need be proved by any argument. 
The self is self-manifest in everyone. “Everyone believes that 
he exists, and never thinks ‘I am not’.' But there are so 
many different kinds of meaning, attached to ‘I’ or ‘self’ 
that it requires a good deal of analysis and reasoning to find out 
what the self really is. 


One method of enquiry is the analysis of language. The 
| word ‘I’ seems sometimes to imply the 
: Analysis of the mean- body (e.g. ‘I am fat’), sometimes a sense 
—— — to bethe (eg. ‘I am blind’), sometimes a motor 
essence of the self. organ (e.g. ‘I am lame’), sometimes a 
mental faculty (e.g. ‘I am dull’), some- 
times consciousness (e.g. ‘I know’). Which of these should be 
taken to be the real essence of the self 7 To determine this we 
have to remember the true criterion of reality. The reality or 
the essence of a thing is, as we saw previously, that which 
persists through all its states.* The essence or the reality 
behind the world of objects was found, in this way, to be pure 
existence because while other things about the world change 
and perish, this always reveals itself in every state. In a similar 
way it is found that what is common to the body, sense, mind, 
etc., with which the self identifies itself from time to time, is 
consciousness. The identification of the self with any of these 
means some form of consciousness or other that is the conscious- 
ness of the self as the body (“ I am fat’), as a sense (‘I am 
blind ) and the like. Consciousness is, therefore, the essence 
of the self in whichever from it may appear. But it is not 
consciousness of any particular form, but simple consciousness. 
common to all its forms. Such consciousness is also pure exist- 
ence since existence persists through all forms of consciousness 
The different particular and changing forms of consciousness 
can be shown, from their contradictory natures, to be mere 
appearances, in the same way as the different forms of existence 
were shown to be so before. 


This conclusion is further supported by the linguistic 
expressions ‘my body, ‘my sense, 

‘My @onsciousness, ‘my intellect, etc. which show that 
cone ac F call amply the self can alienate itself from these 
selfand consciousness. (body, sense, etc.) and treat them as 


external objects distinct from itself. 
These cannot, therefore, be regarded as the real essence of 


hma-sutra, 1.1.1. 

A Vide Se cars on Br. ent., 2.1.1 EC ee hi avasthito yo'rthah 

sa parama&rth h) and on Gta, 2. 16 (Yadviszyi buddhir na vyamicara:i 
tat sat, yadvisaya vyabhicarati tadasat). 


.28—2124 B. 
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the self. It is true, one also sometimes says ‘my conscious- 
ness’. But such an expression cannot be taken literally, as 
implying a distinction between the self (as possessor) and 
consciousness (as possessed). For, if the self tries to distinguish 
itsel£ from consciousness, it only assumes the form oí distin- 
guishing consciousness. Consciousness thus proves inseparable 
and indistinguishable from the self. So 'my consciousness’ 
must be taken in a metaphorical sense. The possessive case 
here does not really imply distinction, but rather identity or 
apposition (as in “The city of London’). By comparing and 
analysing the different meanings of the self expressed by ‘T 
and ‘mine’ we discover thus pure consciousness as the real 
essence of the self. 
If again we compare the three states, namely of waking, 
dreaming and sleeping without dreams 
Comparison of wak- which the human self experiences daily, 
repe — * iape we can reach the same conception. The 
again shows pure con- essence of the self must remain in all 
sciousness to be the these or the self would cease to be. But 
essence of the self. what do we find common to al! these 
states? In the first state there is con- 
sciousness of external objects ; in the second also there is con- 
sciousness, but of internal objects present only to the dreamer. 
In the third state no objects appear, but there is no cessation 
of consciousness, for otherwise the subsequent memory of 
that state, as one of peace and freedom from worries, would 
not be possible. The persistent factor then is consciousness, 
but not necessarily of any object. This shows again that the 
essence of self is pure consciousness without necessary rela- 
tion to object. 
But two more points of special importance also emerge 
out of this consideration. The first one 
` is that consciousness, the essence of the 
vanced by objects. ' self, is not dependent on objects. There 
is no reason, therefore, to think that con 
sciousness is produced by the relation of the self to objects 
through some proper medium. We have to revise then our 
ordinary theory of knowledge. If the self i: self-existing and 
self-revealing consciousness, and every object also is, as we saw 
before, a form of self-revealing existence-consciousness, the only 
way we can un d the non-cognition of an existing object 
isthat there issome obstacle which conceals the object. The 
relation of the self to the object through sense, etc. Is required 
then only to remove this obstruction, just asthe removal of the 
"obstacle of a cover is required for the perception of a self- 
revealing light. ^ — — 2i ; 
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The other point is that the self in its intrinsic 


isolated from all objects, as it 
Pure consciousness dreamless sleep, 


4s bliss. or peaceful exis 


nature, 
IS in 
is found to have blissful 
tence. Consciousness in 
that state is bliss. When in the light of 
this discovery we scan the other two states we can understand 
that even there some joy or bliss does exist though in distorted 
or mutilated forms. . The fleeting pleasures which we have in 
wakeful life andin dream can be understood as the fragmentary 
manifestation of the joy or bliss which forms the essence of the 
self. This explanation is further supported by the fact that 
man derives pleasure by owning property, etc., that is, by 
identifying them with his self. The self can thus be explained 
as the ultimate source of all joy. 


This joy is ordinarily finite 
and short-lived because the self limits itself by identifying 
itself with finite and fleeting objects. Sorrow is related to 


want 

and joy to fulness. When the self can realize what it really is, 

namely, pure consciousness which is infinite (being free from 

all particularity) it is one with the essence or self of the 
universe. It is then above want and attains infinite bliss. 

It is also found from the above arguments, that pure 


existence without any specific limitation 
Brahman, pure con- is common to the self and to the world 
Scan eh tes — outside, that consciousness is also present 
she extecnal world: in both, though it is patent in the former 
and concealed in the latter. The reality 
underlying the world is, therefore, identical with that underly- 
ing the self. Had the self and the world not a common basis, 
knowledge of the latter by the former would not be possible ; 
and far less possible would be the identification of the self with 
external objects. In other words, Brahman, the infinite exis. 
tence-consciousness is the only reality that constitutes the self 
and the external world. Brahman is also found to be bliss Or 
joy, since the state of dreamless sleep exhibits the intrinsic 
nature of the self, pure objectless consciousness, to be identical 
with bliss. The finite appearance of the self as the ego, ‘I’ in 
different contexts must, therefore, be due to ignorance (avidyà) 
which makes it identify itself now with the body and then 
with a sense or any other finite existence. 
How infinite, formless consciousness, which is the self's 
essence, can assume particular forms is a 
Ma i problem which we already came across in 
A i another form, namely, how pure existence 
the One Brahman into can appear as particular objects. As no 
«many selves, particular and changing phenomenon can 
be regarded as real we have to face. here 
the same insoluble puzzle ; namely, the appearance, in experi- 


Maya or Avidya, the 





404 AN INTRODUCTION TO INDIAN PHILOSOPAY 


ence of what is unreal to thought. In admitting this unin- 
telligible fact of experience logical thought has to acknowledge 
a mysterious or inscrutable power by which the Infinite Self 
can apparently limit itself into the finite. So Maya is admitted 
by the Advaitin as the principle of apparent limitation and 
multiplication in this as in every other sphere. But this Maya 
may be conceived in a collective as well as in a distributive 
way. We can imagine Brahman, the Infinite Pure Conscious- 
ness-Existence-Bliss limiting itself by an all-overpowering Maya 
and appearing as the universe of finite objects and selves. Or 
we can think of each individual self as labouring under a 
power of ignorance and seeing, in place of the One Brahman, 
the universe of many objects and selves. These would be bur 
thinking of the same situation from two different points of 
view, the cosmic and the individual. When such distinction 
is made the word, Māyā, is restricted, as we said before, to the 
first or collective aspect of the power of ignorance and avidya 


to the individual aspect. 


The individual (jiva! can then be imagined mataphorically 

as but the reflection (pratibimba) of the 

The metapbor of Infinite Consciousness on the finite mirror 
reflection, pratibimba. of ignorance (avidya) and compared to 
one of the many reflections of the moon 


cast on different receptacles of water. Just as there the 
reflection varies with the nature of the reflecting water,appear- 
ing clear or dirty, moving or motoionless,according as the water 
is of one nature or another, similarly dces the human self, the 
reflection of the Infinite, vary with the nature of the avidya. 
We saw previously that the human body, gross and subtle, is 
the product of ignorance, and the mind (the antabkarana) is 
one of the elements composing the subtle body. The mind is 
thus a product of avidya. Now, the mind may be more or less 
cultured ; it may be ignorant, impure, swayed by passion or 
enlightened, pure and dispassionate. These differences can be 
said to constitute differences in the avidyas of the individuals. 
The analogy of reflection would thus explain how the same 
Brahman can appear as different kinds of individual selves, 
without really becoming different and only being reflected in 
different kinds of minds constituted by different avidyas. 
This conception would also point to the possibility of attaining 
to a better and better realization of the Brahman in us by 
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The attempt to understand the appearance of individual 
souls on the analogy of images, is ' 
Eu m pepe od mc the theory of reflection (pratibimba-vada). 
of space by imaginary One great disadvantage of this metaphor 
‘bou ndaries. is that it reduces the souls to mere 
images, and liberation, which according 

to it would consist in breaking the mirror of ignorance, w 
also mean the total cessation of the illusory individuals. To 
secure a status of greater reality for the individual, there is an 
alternative metaphor preferred by some Advaitins, namely the 
imaginary division of Space, which really remains one an 
undivided, into different particular spaces. Just as the same 
space is conceived to exist everywhere and yet it is conve n- 
tionally divided, for practical convenience, into the space of 
the pot, that of the room, that of a town and so on, 
similarly though Brahman is the one and all-pervasive Reality, 
it is supposed, through ignorance, to be limited and divided 
into different objects and souls. Really, however, there is no 
distinction between objects and objects, souls and souls, since 
all are at bottom the same pure existence. What is illusory 
there (in this alternative imagery) is only the limitation, the 
finitude imposed on Reality by ignorance. Every soul, even 
whensupposed tobe finite, isreally nothingother than Brahman. 
‘Liberation consists only in breaking the illusory barriers, and 
what was limited by them, namely existence, is then left 
unaffected. Thisalternative explanationis known as the theory 
of limitation (avacchedaka-vada). 


The attempt of Sankara and his followers is to show 
how the intrinsic, pure condition of the self can be regained. 
The fact that the blissful state of dreamless sleep is not 
permanent and man once more returns to his finite, limited, 
embodied consciousness on waking up, shows that there 
remain even in dreamless sleep, in a latent form, the forces 
of karma or avidya which draw man into the world. 
Unless these forces, accumulated from the past, can be 
completely stopped, there is no hope of liberation from the 
miserable existence which the self has in this world. 


The study of the Vedanta helps man conquer these 
Vedanta helps maa? deep-rooted effects of long-standing 
to destroy ignorance 


completely. ignorance. But the study of the truth 
caught by the Vedanta would have no effect unless the 
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mind is previously prepared. This initial preparation, 
according to kara, is not the study of the Mimansa 
sūtra, as Ramanuja thinks. The Mimathsa, which teaches 
the performance of sacrifices to the various gods, rests 
Preparation, neces- On the wrong conception of a dis- 
t — v Ad tinction betweenthe worshippeer and the 
sa ofany ritualistic worshipped. Its spirit is, therefore, 

antagonistic to the absolute monism 
taught by the Vedanta. Far from preparing the mind for 
the reception of the monistic truth, it only helps to perpe- 
tuate the illusion of distinctions and plurality from which man 
already suffers. 


The preparation necessary for undertaking the study 

of the Vedanta is fourfold, according 

— shes die to Sabkara.! One should, first, be able 

woe perp a oer A lt to discriminate between what is eternal 

and what is not eternal '(nityünitya- 

vastu-viveka). He should, secondly, be able to give up all 

desires for enjoyment of objects here and hereafter (ihámut- 

rartha-bhogaviraga). Thirdly, he should control his mind 

and his senses and develop qualities like detachment, 

patience, power of concentration (samadamadi-sadhana- 

sampat). Lastly, he should have an ardent desire for 
liberation (mumuksutva). 


With such preparation of the intellect, emotion and will 
one should begin to study the Vedanta 
Study, reasoning 


and contemplation are With a teacher who has himself realized 
mecessary for the Brahman. This study consists of the 


realization of truth. . : h 

threefold process : listening to the 
teacher's instructions ($ravaga) understanding the instruc- 
tions through reasoning until all doubts are removed and 








1 Vide Saikara’s BAdsya on Br. sutro, 1.1.1. 
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conviction is generated (manana), and repeated meditation on 
the truths thus accepted (nididhyBsana). 


The forces of deep-rooted beliefs of the past do not 
disappear so soon as the truths of the Vedanta are learned. 
Only repeated meditation on the truths and life led accord- 
ingly can gradually root them out. When wrong beliefs 
thus become removed and belief in the truths of the Vedanta 
becomes permanent, the seeker after liberation is told by the 

teacher “Thou art Brahman.’ He begins 
Realization of the then to contemplate this truth steadfast- 


identity between the 

self and Brahman is ly till at last he has an immediate realiza- 

—— from bond- tion of the truth in the form ‘I am 
Brahman.’ Thus the illusory distinction 

between the self and Brahman at last disappears and 

bondage. too, along with it. Liberation (mukti) is thus 

attained. 


Even on the attainment of liberation the body may 


continue because it is the product of 
JibereHon E pos- karmas which had already borne their 
soul is associated effects (prarabdha-karma). But the 
WI PIS — liberated soul does never again identity 
itself with the body. The world still appears before him, 
but he is not deceived by it. He does not feel any desire 
for the world's objects. He is, therefore, not affected by the 
world's misery. He is in the world and yet out of it. This 
conception of Sankara has become well known in later Vedanta 
as livanmukti! (the liberation of one while one is alive). 
It is the state of perfection attained here. Like Buddha, 
the Saakhya, the Jaina and some other Indian ‘thinkers, 
Sankara believes that perfection can be reached even here in 


this life. It is not a mere extra mundane prospect, like 


| Vide Sahkara's Dhagya on süt., 
a$ariratvam" also on Katha., 6.14: 
brahma sama$nute." 


1.1.4; “siddham jivato'pi vidusah 
"Atha martyo amrto bhavatyatra 
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heaven, to be attained hereafter in an unperceived future. 
It is true that the seeker after liberation is asked to begin 
with some faith in the testimony of the scriptures regarding 
the utility of the spiritual discipline he is required to follow. 
But his faith is fully justified and more than repaid by the 
end it secures in the very life. 


Three kinds of karma can be distingui:hed. Karmas 
gathered in past lives admit of a twofold division. rhose 
that have borne their effects (prarabdha-karma) and those 
that still lie accumulated (sancita-karma'. In addition to 
these two kinds, there are karmas which are being gathered 
here in this life (saficlyam&na). Knowledge of reality destroys 
the second kind and prevents the third and thus makes rebirth 
impossible. But the first kind which has already borne effects 
cannot be prevented. Hence the present body,the effect of such 
karma, runs its natural course and ceases when the force of the 
karma causing it becomes automatically exhausted, just as the 
wheel of a potter which has been already turned comes:o a stop 
only when the momentum imparted to it becomes exhausted. 
When the body, gross and subtle, perishes, the jivan-mukta is 
cud d attain the disembodied state of liberation  'videha- 
mu 


Liberation is not the production of anything new. nor 
Rr is it the purification of any old state: it 
product. is the realization of what is alwavs there, 
even in the stage of bondage, though 
not known then. For, liberation is nothing but the identity 
of the self and Brahman, which is always real, though not 
always recognized. The attainment of liberation is, 
therefore, compared by the Advaitins to the finding of the 
necklace on the neck by one who forgot its existence there 
and searched for it hither and thither. As bondage is due 
to an ilhsion, liberation is only the removal of this 
illusion. 

Liberation is not merely the absence of all misery that 
Liberation is posi- arises from the illusory sense of distinc- 
UAM. e tion between the self and God. It is 
conceived by the Advaitin, after Upanisads, as a -tate of 
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positive bliss (ànanda), because Brahman is bliss and liberation 
is identity with Brahman. 


Though the liberated soul, being perfect, has no end to 
locia ELEM. A, achieve,it can work still without any fear 
patible with work of further bondage. Sahkara, following 
— ——— the Gitd, holds that work fetters a man 
only when it is performed with attachment. But one who has 
obtained perfect knowledge and perfect satisfaction, is free 
from attachment. He czn work without any hope of gain 
and is nor, therefore, affected by success or failure. Sattkara 
attaches great importance to disinterested work. For one 

who has not yet obtained perfect 

Fah Be — ue knowledge. such work is necessary for 

ad — ANA and self-purification {atma-Suddh{\, because 

) it is not through inactivity but through 

the performance of selfless action that one can gradually free 

oneself from the yoke of the ego and its petty interests. 

Even for one who has obtained perfect knowledge or libera- 

tion, selfless activity is necessary for the good of those who 
are still in bondage.! 


The liberated man is the ideal of society and his 
life should be worthy of imitation 

itea — cue by the people at large. Inactivicy 
ES ideal of or activity that would mislead 
! 4 them ‘should, therefore, be avoided 
by the perfect.? Social service is not, therefore, thought 
by Sa&ákara to be incompatible with the perfect life, 
but rather desirable. In his own life of intense social 
service Safkara follows this ideal. This ideal is also 


I Wide Sankara’. BAtsya on the Bhagivadgitt, 414, 320 76 and 
passin, 
2 Ibid, 
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advocated by some eminent modern Vedaàntists like Svami 
Vivekananda! and Lokam 4nya B. G. Tilak.“ 


The critics of Advaita Vedanta have often urged 


that if Brahman be the only reality 

—— —* A brs and all distinctions false, the distinc- 
ren rightand tjon between right and wrong also 
| would be false. Such a philosophy 

is. therefore, fruitful of dangerous consequences for 
society. This objection is due to the confusion of the 
lower and the higher standpoint. From the empirical 
standpoint, the distinction between right and wrong, 
like other distinctions, is quite valid. For one who has 
not vet attained liberation, any action which directly or 
indirectly leads him towards the realization of his unity 
with Brahman, is good and that which hampers such 
realization, directly or indirectly, is bad. Truthfulness, 
charity, benevolence, self-control and the like would be 
found to fall under the first category even according to 
this criterion, whereas falsehood, selfishness, injury to others 
would come under the second. One who has attained perfect 
knowledge and liberation would look back upon these moral 
distinctions as being relative to the lower standpoint 
and, therefore, not absolutely valid. But neither would 
he perform a bad action in so far as the motive of every 
bad action is based on the ignorant identification of the 
self with the body, the senses and the like, in a word, 


on the lack of the sense cf unity between the Self and 
Brahman.* . 


1 Vice his Practical Vedinia. 


^ Vice his Gitürahlasya'(a Marathi treatise on the Gita) on thc above 
verses and Introduction, sec, 12. 


3 Fora fuller discussion vide Radhakrishnan, Ind. Phil., Vol. U. 
PP. ivan and speches of Vivekdnanca quoted by James in Pragmaton, 
| PP. +. g : 
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A pragmatic critic, for whom practical utility is the highest 
value, often complains that Sakara indulges in visionary 
speculation which reduces the world to an empty show, 
deprives life of all zest and causes failure in the struggle for 
existence. The reply to such a charge is that if man chooses to 
live che unreflecting life of an animal, or of the primitive man, 
he need not go beyond the world of practical reality. But if he 
is to use his reason and think of the nature and meaning of this 

Safkara’s philosophy world heis irresistibly led by logical neces 
is not detrimental to Sity to realize, as we saw, the contradic- 
practical life. tory and unreal nature of it and search 

| for its real ground. Reason demands again 
that he should reshape his life on a rational basis in the light 
Or what it discovers to be the highest reality. As an child 
grows into an adult he has to remodel life gradually in accor- 
dance with his changing outlook. The playthings which were 
once valued more than things precious to the adult, yield place 
n ; to the latter. Remodelling life to suit a 
places life on a : : 
more rational and truer conception of reality and value 
stable basis, causes no harm to practical life, but, on the 
contrary, places life on a more rational, 
real and permanent footing. It surely deprives life of its zest 
in the sense that it controls the passions and impulses which 
push the animal, the child, and the primitive man blindly from 
hehind. But it gradually replaces these blind forces by consci- 
ous and rational ideals which can create for life an enthusiasm 
of a higher and a more abiding kind. 

As to the question of survival in the struggle for existence 

jt niko marek ta it should be borne in mind that what 

life a greater surviva] Constitutes fitness for survivalin the plant 
value. world, is not the same in the animal 
world. and it is all the more different in 
the human world. Social qualities like love. unity, self-sacrifice 
and rational conduct possess greater survival value than egoism, 
jealousy, selfishness and blind passionate conduct. And no 
view of the world and life can supply a better foundation for 
such superior qualities than the one which inspires man with 
the belief in the unity of all men, all creation . nd all existence. 
Such is the view, we have found, of Sankara. It is a misunder- 
standing. then, to suspect it of baneful effect on practical life. 
The moral and spiritual discipline which he recommends, aims- 
at the actual realization, in immediate experience, of the unity 
of existence or the presence of Brahman in all things, the unity 
which reasoning convinces us to be real by its irresistible logic,. 
but which our present actual experience of difference and. 
multiplicity tries to set aside. 
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In conclusion, we should observe that the Vedsnta of 
Sankara, in its different aspects, is an 
attempt to follow out the Upanisadic 
idea of the unity of all existence to its logical conclusion. 
With all its defects and excellence, it stands in the history of 
human thought as the most consistent system of monism. 
As Willam James pu:s it (in appreciation of Sahkara's 
Vedanta as presented by Svāmī Vivekananda in America) : 
“The p:ragon of all monistic systems is the Vedanta 
Philosophy of Hindostan."! It is true that such a system 
fails to appeal to those who turn to philosophy for the 
justification of their imperfect ideas of worldly distinctions 
and worldly values. Like the teachings of early Buddhism 
and Jainism, the monistic philosophy of Satkara is only for 
the strong-hearted who can follow logic dauntlessly and 
face conclusions. however, subversive of ordinary ideas of 
reality and value. But, for those few who have the heart 
for it, Advaita monism is not without recompense and is 
not even without emotional satisfaction. As James puts 
it: “An Absolute One, and I that one,—surely we have 
here a religion which, emotionally considered, has a high 
Pragmatic value ; it imparts a perfect sumptuosity of security.””? 
“We all have some ear for this monistic music: it elevates 
and reassures.” 


Conclusion. 


IIT. TĦRe QUALIFIED MONISM OF RAMANUJA 
(ViStsTADVATTA) 


1l. Rāmānuja'’s Conception of the World 


R&mánuja takes the Upanisadic accounts of creation, 

MA crime ino accepts stated preivously, in a literal sense. He 
e Sad 1 

of Sreation literally, 7 holds that Gcd, who is omnipotent, 


«reates the manifold world out of Himself by a gracious 


ames, | gmati = 151. i 
2 and ae S3. — 3 Loo. cit., P. 154. 
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act of will Within the All-inclusive God (Brahman) 


there are both unconscious matter (acit) and the finite 
The world is created. Spirits (cit). The first is the source 
by ood from. mattei of the material objects and as such 
called prakrzti (i. e., root or origin ) 
after the Sveta$vatara-Upanisad,! the Purànas and Smrtis 
whose authority Ramanuja highly values. This prakrti 
is admitted, as in the Sāñkhya, to be an uncreated (aja), 
eternal reality. But unlike the Sāñkhya, Rāmānuja 
„believes that it is a part of God and controlled by God 
just as the human body is controlled from within by 
the human ‘soul. During the state of dissolution (pralaya) 
this primal unconscious nature of prakrti remains in a latent, 
subtle (süksma) and undifferentiated ^ (avibhakta! form. 
God creates out of this the world of diverse objects in 
accordance with the deeds of the souls in the world prior 
Tbree subtle ele- tO the last dissolution. Impelled by 
— 5 ni —— the omnipotent will of God the un- 
together to form differentiated subtle matter gradually 
gross elements. : : 
becomes transformed into three kinds 
of subtle elements—fire, water and earth. These differen- 
tiated elements manifest also the three kinds of qualities 
known as sattva, rajas and tamas. Gradually the three 
subtle elements become mixed up together and give rise 
to all gross objects which we perceive in the -material world.* 
In every object in the world there is a mixture of three 
elements. This process of triplication is known as 


trivrtkarana. 


I Swt., 4. 5 (ajàm ckdm lohita-Sukla-krn&m, etc.) and 4. 10 (mayAm 
tu prakrti vidydt, müyinarm tu Mahc$varam ; tasylivayavabhütaistu 
vyüptarn servam i-arh jagat). Also vide Brahma-su'., 1.4.8. and Rámanuja's 
Bbhaütyo thereon. | 

2 Vide Sribhüsya, Veläntasīra and Vedàntadsp30n 1.4.8-40, 1.1.3 and 
2.1.15 (note that the gunas are conceivéd here, after the Get4, as. qualities 


- and as produced by Prakrti, oot as the essence thrrcof), 
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Ramanuja holds, therefore, the creation is a fact and 
the created world is as real as Brahman. 
cervis is a real Regarding the Upanisadic texts which 
deny the multiplicity of objects and 
assert the unity of all things, Ramanjua holds that these 
texts do not mean to deny the reality of the many objects, 
but only teach that in all of them there is the same Brahman, 
on which all are dependent for existence, just as all gold 
articles are dependent on gold. What the Upanisads deny 
is the independence of objects, but not their dependent 
existence (aprthaksthiti).! a 


It is true, Ramanuja admits, that God has been described 
(in the Svetaüsvatara) as wielder of a 

Maya means the . —— es 
Wand power of Magical power (maya), but this only 


ro rn that is means that the inscrutable power by 
1n o * 


which God creates the world is as 
wonderful as that of a magician. The word ‘maya’ stands 
for God’s power of creating wonderful objects (vicitrartha- 
sargakari Sakti). It also stands sometimes for prakrti to 
signify her wonderful creativity.? 


Ramanuja denies, therefore, that creation and the created 
world are illusory. To strengthen this 
Radmanuja holds that position he further holds that all know- 
all krowledge is true.  Jedge is true (yatharthamh sarva-vijfiianam)* 
and that there is no illusory object any- 
where. Even in the case of the so-called illusory snake in the 
-rope, he points out that the three elements (fire, water, earth) 
- by the mixture of which a snake is made, are also the elements 
by the mixturé of which a rope is made, so that even 1n a rope 
there is something of a snake and this common element really 
existing in a rop2 is perceived when we take it for snake. No 
«unreal object is perceived then. The constituent elements of 
‘every object being in every other thing every so-called illusion 


1 Sribhagy2, 1.1.1. (p. 101, R. V. Co. ed.). 
Ibid, p. 88. " E 


4 AG | : 
3 Ibid., p- 83. , x * 
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can be similarly explained away. This theory of Ramanuja 
resembles in essential respects the view of some modern realists 
like Boodin, who hold that all immediate experience of objects 
is true on the strength of the quantum theory of Schröd inger, 
according to which each of the electrons, which compose 
material objects, pervades the whole world, so that "Everything 
is immanent in everything else."! 


(i) Ram&nuja’s Criticism of the Advaita Theory 
of Maya 


Ramanuja, who lived long after Sankara had the opportu- 
— nity of criticizing severely the views of 
s. * Stee hence o Sankara as well as of his followers, in the 
Ignorance. course of his commentary on the Brahma- 
sūtra. We are indebted to him for expos- 

ing many of the obscure points of the Advaita school. Though 
the charges raised by Rāmānuja have been replied to by the 
Advaitins, they havegreat value for understanding more clearly 
both Rámàünuja and Sankara. We shall mention here Rama- 
'*.uja's chief objections against the Advaita theory of Maya or 
ajfiàna and also show briefly how they can be met from the 
standpoint of Sankara. 


Where does the Ignorance (ajfiána), that is said t» produce 

the world, exist ? It WEE be pela tO xS m an individual 

self (jiva), because individuality is itself 

ince cue’ IS" produced by Ignorance and the cause 

cannot depend on its effect. Neither can 

Jgnorance be said to be in Brahman, because then it ceases 
to be omniscient. 

The reply to this, in defence of Saükara, would be that even 

if Ignorance be said tobe in theindividual 

These difficulties are self, the difficulty arises only if we regard 

perius qa c due mis- the one as preceding the other. But if we 

regard ignocance and individuality as but 

the two interdependent aspects of the same fact, as a circle and 

its circumference, or a triangle and its sides, or fatherhood and 

sonship, the difficulty does notarise. But if, on the other hand, 

Brahman be regarded as the locus of Ignorance, even then the 

difficulty can be removed by removing a misunderstanding on 

which it is bassed. Maya in Brahman is Ignorance only in the 

sense of the power of producing ignorance and illusion in 


1. Vide J. E. Boodin's paper on ‘Functional Realism,’ Tha Philo- 
eophical Review, March, 1934. 


bl 
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individuals ; it does not affect Brahman any more than the 
magician’s power of creating an illusion affects his own 


knowledge. 
It is said that maya or ajfiána conceals the real nature of 
Brahman. But Brahman is admitted 
2) If Ignorance con- TAE to 
Uis Brabman, then be essentially self-revealing. If Maya 
its self-revealing na- conceals Brahman it means that His self- 


ture is destroyed. revealing nature is destroyed by it and 


Brahman ceases to be. 

The reply to this is that ignorance conceals Brahman in 
the sense of preventing the ignorant individual from realizing 
His real nature, most as a patch of cloud conceals the sun by 
preventing a person from perceiving the sun. So Ignorance does 
no more destroy the nature of Brahman thanthe cloud destroys. 
the self-manifesting nature of the sun. Self-manifestation 
means manifestation of itself in the absence of obstacles—and 
not inspite of obstacles. The sun does not cease to be self- 
revealing because the blind canno: see it. 

What isthe nature of the Ignorance? Sometimes the 

| Advaitins say that māyā is indescribable 
(3) ignorance x PME ( anirvacaniya ), it 1s neither real 
d nur in Pe*cub. nor unreal This is absurd. Because our 
— experience shows that things are either 
real or unreal. How can there be a third 

category besides these two contradictories ? 

The reply to this is that māyā, as well as every illusory 

_ object, is said to be indescribable owing 

The real meaning of toa genuine difficulty. In so far as it 
Loren uie REA (anit- appears to be something, an illusion or 
illusory object cannot be said to be unreal 

like a square circle or the son of a barrer 

woman which never even appears to exist. Again in sofar as it 
issublated or contradicted afterwards by some experience, it 
cannot be said to be absolutely real like Atman or Brahman 
whose reality is never contradicted. Maya and every illusory 
object have this nature and compel us to recognize this nature 
as something unique and indescribable in terms of ordinary reality 
or unreality. To say that maya is indescribable is only to- 
describe a fact, namely our inability to bring it under any 
ordinary category, and it does not mean any violation of the law 
of contradiction. In fact, as ‘real’ means here the “absolutely 
real and ‘unreal’ ‘the absolutely unreal, they do not consti- 





tute a pair of contradictories any more than two words like 
‘ cold’ and ‘extremely hot’ do. 


O.P. 224 
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Again sometimes, maya or avidyà is said by the Advaitins 


X to be positive ignorance (bhāva-rūpam 
A A lls MC i ajfüünam). This is also meaningless. 


Ignorance means want of knowledge, and 
how can it be positive then ? 


The reply in defence would be that asthe illusion- producing 
ignorance is not merely an absence of the knowledge of the 
ground of illusion, but positively makes this ground appear as 


some other object, it is properly described as positive in this 
sense. 


Granting that maya is something positive, how can it 


(4) H Y be destroyed by the knowledge of 
sance bs dostrosed 1 ^. Brahman ? Nothing that positively exists 


can be removed from existence by 
knowledge. 


The reply is that if the word ‘positive’ be understood in the 
sense given above, this misunderstanding would not aríse. In 
our daily experience of illusory objects, like the serpent in a 
rope, we find that the object positively appears to be there and 


yet it vanishes when we have a clear knowledge of the ground 
of the illusion, viz. the rope. 


2. Rümünuja's Conception of God 


God, according to Ramanuja, is the Absolute Reality 
God is the Absolute Possessed of two integral parts, matter 
Reality, possessed. of and the finite spirits. Brahman is the 
matter andfinite souls. 3 i i A d 

only reality in the universe in the sense 
that outside or independent of God there is no other reality. 
But God contains within Himself the material objects 
as well as the finite souls which are real. The Absolute 
One contains the many. This monism of Ram&nuja is 
known, therefore, as Vi$istádvaita which means the Unity 
(advaita) of Brahman possessed (viSista) of real parts (the 
comscious and the unconscious). It is not a distinctionless 
unity. Three types of distinction (bheda) are generally 
distinguished by the Vedantins. The distinction that 
anything—say, a cow—has from things of other classes, 
such as horses, asses, is called heterogeneous 4istinction 

21—2124 B, 
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(vijatiya-bheda). The distinction that one cow has from 
another cow (i.e. an object of the same class) is called’ a 
homogeneous distinction (sajatiya-bheda). In addition to 
these two kinds of external distinctions, there is a third 
kind, i.e., internal distinction (svagata-bheda), which exists 
within an object, between its different parts, such as 
between the tail and the legs of the same cow. In the 
light of this threefold classification of distinctions, Ramanuja 
holds that Brahman is devoid of the two kinds of external 
distinctions (vijatiya and sajatiya), because there is nothing 
besides God, either similar or dissimilar to Him. But God 
is possessed of internal distinctions (svagata-bheda), as there 
are within Him different conscious and unconscious substances 
which can be mutually distinguished. 


God is possessed of an infinite number of infinitely 
good qualities such as omnipotence, 

— all good omniscience, benevolence. Therefore, 
God is not characterless (nirguna) nor 

indeterminate, but possessed of qualities (sagupa) When 
the Upanisads deny qualities of Brahman, they really 
mean that God is free from all bad qualities, or imper- 
fections.! God really creates the world, sustains it and 
withdraws it. Even when the world is withdrawn and 
its objects are destroyed, there remains in God matter in 
an undifferentiated, homogeneous state, as well as the souls, 
because both are eternal. Objects made by the modifica- 
tion of matter undergo change, growth and decay, but 
matter out of which they are created always remains there. 
Similarly the spirits always remain, though their bodies 
may change or perish. In the state of dissolution, when 
objects are absent, Brahman remains with pure matter 


` 


1 “Nir 1-vüdüáca — ww heya-gunásamb andhad upa- 
padyazite.—BrtbiSpps; 1.1.1. Co. ed.). 
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and bodiless souls in an  unmanifested from (avyakta). 


Ur M lf eee This may be called the causal state 
fested caus: of Brahman (karma-brahma). - When 

again objects are created, God becomes 
‘manifested as the world of objects and embodied souls. 
This second manifested form of God may be called its 


i .  effect-state (karya-brahma). Those texts 
— x Aras mam- of the  Upanisads which deny the 

existence of objects and describe God 
negatively as being beyond thought, speech, etc., really 
indicate the unmanifested state or Brahman.! 


If matter and spirits are parts of God, as Ramanuja 
fe repeatedly asserts, then does not God 
Heat xni Hel Me ics really undergo modification with the 
lation of God to mat- CHange of matter ? Does He not become 
ter and spirits. also subject to the miseries from which 
the spirits suffer ? Are not then all the 
imperfections and defects which we find in the world, really 
in God ? In the face of these difficulties Rámánuja seems to give 
up sómetimes the imagery of parts and whole and employ other 
similies. Sometimes he takes recourse to. the analogy of the 
body and the soul. God isthe soulof which the material objects 
and spirits compose the body. Just as the soul controls the 
body from within, so God controls matter and spirits. He is 
thus conceived as the Antaryadmin or regulator of the universe 
from within. With the help of this analogy Ramanuja tries to 
explain away the charge of God's being subject to misery and 
imperfection. The soul, he says, is mot affected by the bodfly 
changes and imperfections ; similarly God is notaffected by the 
changes in the universe} He remains beyond them or transcends 
them. Sometimes again Rümànuja tries to prove God's immu- 
nity by the analogy of the king and his subjects. The ruler, 
in spite of having a body, is not affected by the pleasures and 
pains suffered by the subjects owing totheir obeying or disobey- 
ing the ruler’s laws." 


These different explanations of Rāmānuja show that we 
cannot understand every aspect of the relation between God and 
the world with the help of any one analogy. We can only try 
to understand each aspect in the light of one particular type of 


1752581, 15 31.1.2 28. 14. 
2 Ibid., 2. 1, 14. 
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experience. In fact no metaphor claims to resemble the thing 
compared in every respect, and itis extremely difficult tofind in 
the ordinary region ofexperience anything bearing even partial 
resemblance to God, a unique reality, which can be directly 
known in religious experience or indirectly from the testimony 

those who have realized God. So Ram@nuja stresses so much 


—* the authority of scripturesrather than inferences regarding God, 
_ @ the inadequacy of which he tries to expose with the zeal of a 


sceptic. 


Ràmanuja's conception of God is a kind of theism. 
Theism, in this narrow sense, means 


E ETEA ' . 
Pe a gaa le MISR of belief in God who is both immanent 


and transcendent,! and is alsoa Person, 
ie., a self-conscious being possessed of will. We have seen 


that all these characters are present in Ramanuja’s 


conception of God. 


God is the object of worship and the goal of our religious 
aspiration. It is by pleasing God through prayer that we 
can obtain salvation through His mercy. 


3. Rümünuja's Conception of the Self, Bondage 
and Liberation 


Ram4nuja holds that’the identity between God and man 
-— mo ee tac taught by the Upanisads is not really 
God. there is identity an unqualified one. It is unthinkable 
as well as difference. ror . : 
that man who is finite can be identical 
with God in every respect. Man is not different from God 
in the sense that God pervades and controls man as well as 
every other thing in the universe. Just as the existence of 
a part is inseparable from the whole, that of a mode or 
quality from its substance, or a living body from the soul 
which controls its life from within, similarly the existence 
of man is inseparable from God. Identity cannot be 


` Vide Ward. The Realm of Ende, p. 224. 
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asserted, it is true, between two altogether different terms 1 
but it is also meaningless to assert any identity between 
exactly identical terms; because it would be a needless 
tautology. Identity can be asserted between’ two forms of 
the same substance. The statement, ‘This is that 
Devadatta’ asserts. for example, identity between the 
Person seen at -present and the person seen in the past. 


he. “neaninec Fa The person can be understood as the 


“That thou art’. same in spite of different positions, since 
the positions are occupied at different 
times. The Upanisadic dictum ‘that thou art,’ ‘Tat 


tvam asi) should be understood in a similar way. ‘That’ 
stands for God, the omniscient, imnipotent creator of the 
universe. “Thou’ stands for God existing in the form of 
man, the embodied soul ( acid-visista-jiva-Sarirakam |. The 
identity asserted here is, therefore, between God with 
certain qualification and God with certain other qualifica- 
tion—identity of the same substance 
though possessed of different qualities 
(viSistasya aikyam). Raminuja’s philosophy ~is thus truly 
called ViSistadvaita or the identity of the qualified. ' 


Qualified monism. 


Ramanuja’s conception of the relation between the self 
and God cannot be easily brought under any -well-known 
logical category ‘such as identity, difference and-identity- 
in-difference). While refuting Sankara's view that this relation. 
is one of identity (abheda) he emphasizes so much "the 
difference between the self and God that the reader would 
be «quite justified to suppose that according to Raménuja 
the relation is one of difference (bheda).* This supposition is 
further confirmed when one reads his commentary. on ^Badara- 
yapga's sūtra (2.1.22) which points out that Brahmana is other 
than the embodied self. But the impression is- — when 


37 =. 
5 J = 
9 “Ts ; 


| Vile Srs5^35y 1.1.1. "Praktradvaya-vifistaika-yastu-pratipddanena 
s&minddhikaran vara ca siddham” (pp. 94-95 of R.V. Co. ed). 
2. Vide Sribhisya, 1.1.1., pirim, 





422 AN INTRODUCTION TO INDIAN PHILOSOPHY 


one reads his: commentary on the sūtra (2.1.15) teaching the 
nondifference (ananyatva) of the world (including the Jivas) 


from its cause, Brahman. He thus seems to support two 


contradictory views. 


This conflict disappears, however, on reading his commen- 
tary on the stitra (2.3.42) purporting that the individual self js 
a part of Brahman. For, Rüminuja clearly says there that if 
the self is regarded as a part of Brahman we can reconcile the 
two opposite kinds of teaching of the revealed texts and of 
the aforesaid sütras, namely that there is difference (bheda), and. 
that there is also identity (abheda) between the two. In short, 
as there are both difference and identity (bhedabheda) between 
the part and the whole, so also is there a similar relation 
between the self and God. 

It is reasonable to conclude then that according to Rama- 
nuja, in different respects, there are different kinds of 
relations between the self and God. In so far as the self is 
finite and subject to imperfection, and Godis just the Opposite 
in nature, there is difference ; inso far as the self is inseparable 
from God who is its inner substance (ātmā) there is identity 
(abheda) or ananyatva cr tadatmya)!; but as the self is a part of 
God, both identity and difference are tenable. This is the 
final impression created by Ràmünuja's writings on many 
competent readers, among whom there is no less an authority 
than Madhavacarya; who Says in the Sarvadar$ana-saügraha 
that Ramanuja believes in all kinds of relations, bheda, abheda, 


and bhedabheda, in different respects.  Sadánanda?* also 


describes him as a bhedabheda-vàdin. 


But unfortunately even this well-founded conclusion re- 
garding R&manuja’s view receives a rude shock from his rather 
surprising statements here and there in which he launches a 
wholesale attack on all the three kinds of philosophers who 
advocate respectively identity (abheda), difference (bheda) and 


- * identity iĩin difference (bhedabheda).* The reader is thus swept 


c 






away even from the last foothold and is left puzzled. 

One can understand why Rāmānuja should reject unquali- 
fied identity (abheda) or difference(bheda ; but it is difficult to 
see why he criticizes even the theory of identity-in-difference 
(bhedabheda) if he himself advocates the view that both differ- 
ence and identity, as taught by the scriptures, are real. The 


fact seems to be that in criticizing the advocates of bhedábheda 


2. Sido his Adcatta- boahesa-ecaahe (p. 270, Calcutta University ed.) :— 


edavadino rdmain 
A EL. ‘Srabhasya, P. 96) 1.1.4. 
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he has two classes of them in mind: (1) those who hold that 
the self is nothing but Brahman imagined as limited by some 
extraneous or accidental adjunct (upadhi)— just as the space of 
the room is nothing but the all-pervasive space imagined as 
limited by the room ; and (2) those who hold that the self is but 
a mode of Brahman who has really assumed a finite form.! In 
-respect of the former, Ramanuja’s objection is that as they hold 
that the self is really Brahman (the distinguishing limiting 
adjunct being imaginary’, the imperfections of the self would 
also really belong to Brahman. In respect of the latter, he points 
out that as Brahman according to them is really reduced to a 
finite self, He really becomes subject to all the imperfections 
of the latter. But these objections are obviated, he further 
points out, by his own theory according to which the conscious 
souls ‘cit) and unconscious matter (acit), though possessing 
different natures (svarüpa) from the all-inclusive Brahman, are 
eternally and inseparably related to Himasparts to their whole, 
effects to their material cause, attributes to their substance. 
What Ramnuja tries then to make out is that Brahman 
never becomes in any way a self, just as the whole never 
becomes a part, or a substance never becomes an attribute. 
Brahman is eternally Brahman, and the selves within Him 
eternally exist as such. But how then can Ràmanuja speak of 
Brahman as the cause of the Jiva (or of matter) if the latter 
does not arise from the former 7 It would appear that by calling 
Brahman the cause he does not mean the immediate uncon- 
ditional antecedent but only the material or the substance. 
God as the ultimate whole of existence (sat) in the substance 
eternally underlying all finites. The whole does not precede 
the parts, nor do parts succeed the whole. Brahman always 
exists as a whole possessed of parts and never becomes, parts, 
and tberefore, does not become subject to the imperfections of 
the parts. | 
Though ic is doubtful whether this analogy of the part and 
the whole saves Brahman from all imperfections, it would be 
clear from the above that Ramanuja’s objection is not so much 
aganist the relation of identity-in-difference as such (which he 
himself advocates under sūtra 2. 3. 42) but against the parti- 
cular formulations of it. Identity-in-difference means, for him, 
identity of the one-substance existing in two real forms. ('ekam 
eva vastu dvirüpam  pratiyate'* ; 'praküra-dvayávasthitatvàt 
simanadhikaranyssya’.* What he rejects are (D identity of 
the onc substanceappearing as two owing to misconception, and 
(2) 3dentity of the one which has become really two. Between 
1 ZIbid..p. 97. 


2 Ibid. p. 150. 
3 Ibid., p. 94. 
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the whole and the part there is identity-in-difference, not of 
any of these last two kinds, but of the first kind. The whole 
really possesses different partsfrom which it is always different 
as a whole, but the same identical whole is also in every part, 
though it does not become reduced to many (in which case tlie 
whole would be divided and cease to be a whole). 


It will also be found that in upholding the unity of the 
substance, and making it the foundation, and in treating 
multiplicity only asa dependent character of the one, Rama- 
nuja's emphasis is on the aspect of identity rather than on that 
of difference, though he treats both as real. 


This view also enables us to distinguish the pasition of 
Rāmānuja from that of Nimbarka, for example, who too be- 
lieves in a kind of identity-in difference (bhedabheda) As 
Ghate rightly points out, “Thus we see that the doctrine of 
Nimbarka has very much in common with that of Ram4anuja, 
both regard the difference as well as the non-difference as real. 
But, for Nimbarka, difference and non-difference are on the 
same level, they co-exist and have the same importance: while 
for Ramanuja, non-difference is the principal ; it is qualified by 
difference, which is thus subordinate to it."* This also explains 
why Ramanuja’s philosophy -can be called qualified monism, 
rather than qualified dualism or monism-dualism (dvaitadvaita). 

The extremely puzzling statements of Ramanuja, regarding 
his attitude to identity, difference, and identity-in-ditference 
tempt some writers to avoid the attempt to bring his view: 
under any of the:e usual categories of relation ; and lead them 
to hold that Ramanuja’s conception of the relation becween 
self and God, is 3 category by itself ; it is inseparability 
l'aprthaksthiti'. But this is merely giving up the game of logi- 
cal understanding. For, inseparability of existence is itself a 
general relation, admitting of various formulations. Even 

Bkara's conception of the relation between the effect and 
the cause (ananyatva) can come under this. Logical thought 
wants to understand what this relation means in terms of iden- 
tity and difference ; or, failing this, why this relation defies 
such affiliation. We have seen above that it is possible to 
interpret Ramanuja’s conceptionas one of identity-in-difference 
of a specific kind, and that he himself accepts this in some 
It may be noted that a later theistic school Sette 
Caitanya frankly holds that the relation between self ma e 
isan inconceivable kind of identity in difference 'acintya- 
bhedabheda) not amenable to further analysis. 


1 V.S. Ghate. The Vedanta, p, 32. 
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Man, according to Ramdanuja, has a real body and 

a soul. The body is made of matter 

d Box LO aa which is a part of God. It is obvi- 
ously finite. The soul is, of course, 

not made;it is eternally existing. It is also a part of 
God, and cannot, therefore, be infinite. The allperva- 
sive nature of the soul which the Upanisads describe 
cannot, therefore, be taken, in the literal sense. The 
.real sense of the pervasiveness of the soul is that the 
soul is so subtle (süksma) that it can penetrate into 
every unconscious material substance. Having denied 
whisk locns a that the soul is infinite, Ramanuja has 
but infinitely small. to hold that it is infinitely small (anu). 
For, if the soul has neither of these two 

extreme dimensions, it must be admitted to have the 
medium one, which things composed by the combination 
of parts (such as tables and chairs) have; and then like 
such objects the soul also would be liable to destruction. 
The consciousness of the soul is not accidental to it, it is 
Consousnez: tathe; Mob dependent on its connection with 
— quality of the body. Consciousness is not the 
essence, but an eternal quality, of the 

soul and it remains under all conditions." In dreamless 
sleep and even in the state of liberation, when the soul is 
altogether disembodied, the soul remains conscious of itself 
as ‘I am’. The soul is, therefore, identified by Ramanuja 
with what we mean by the word ‘I’ or the ‘ego’ (aham).? 


1 "vyüpl, ati-süksmatayà sarvücetanüntah-prave$ana-sva^havyah." 
Sribhagya, 1. 1 * 1. 
.& Contrast Süánkhya and Advaita which hold that consciousness is 
same as self, RAma&nuja school names consciousness as dharrtab5hutajsáma 
_(—an attribute in relation to self and God), 


3 “Svaripena eva ahamart dtmi;" “muktau api abamarthah . 
 prakáéate,'" lec. cit, pee á : 
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The bondage of the soul to the body is due to its 
op Red ege karma. As the effect of its karma, the 
soul is due to karma, SOUl is associated with the particular 

kind of body it deserves. Being 
embodied, its consciousness is limited by the conditions of 
the organs of knowledge, and the body it possesses, 
Though the soulis infinitely small, it illumines or renders 
conscious every part of the body in which it is, just as a 
small light illumines the entire room in which it is. It 
identifies itself with the body and regards it as itself. 
Egoism (ahankara) is a name for this identification of the 
self with the not-self. Avidya or ignorance consists in this 
base propensity. Karma also is sometimes identified by 
Ramanuja with this ignorance. 


The attainment òf liberation must be sought through 
The liberation of the WOrk and knowledge, because they pave 
—— med Seine the way for devotion. By work (karma) 

Ramanuja means here the different 
obligatory rituals enjoined by the Vedas on persons accord- 
ing to their respective castes and stations in life 
(varmasrama). These should be performed life-long as 
bounden duties without any desire for reward, like heaven. 


The necessity of per- Disinterested performance of such duties 
— WE ise i for destroys the accumulated effects of the 

past deeds which stand in the way of 
knowledge. For the correct performance of these rituals it 
is necessary to study the Mimarhsa philosophy. Ramanuja 
regards, therefore, the study of the Mimarhs& as a necessary 
pre-requisite to the study of the Vedanta. By the study 
of the Mimarhs& and performance of the duties in its light, 
one comes to realize also that the sacrificial rites cannot 


lead to any permanent good and cannot help man to attain 


- 


= o 


1 “Sariragocara ca aharbuddhir avidyaiva ;" andtmani dehe abam- 
ahankarah," Ibid. 
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salvation. This persuades him to study the Vedanta, The 
TES sashes oe Vedanta reveals to him the real nature 
knowledge of Vedanta, Of the Universe. He comes to know 
that God is the creator, sustainer and 
controller of all beings, and that his soul is not identical 
with the body, but is really a part of God who controls it 
from within. He further learns that liberation can be attained 
not by 'study and reasoning, but only if God is pleased to 
choose him for liberation. 


The. study of the Vedanta produces only  book- 
PE te e learnins and does not bring about 
God matures into con. liberation. It is true, as the Upanisads 
hist eee per ie or say, that liberation is brought about by 
. knowledge. But that real knowledge 

is not a verbal knowledge of scriptures ; for then everyone 
who reads them would be liberated at once. Real knowledge 
is a steady, constant remembrance of God (dhruva smrti). 
This is variously described as meditation (dhyana), prayer 
(upasana). devotion (bhakti)! Constant meditation on 
God as the dearest object of love. should be practised conti- 
nuously along with the performance of the obligatory rituals 
which remove the obstacles to knowledge. Intense remem- 
brance of God, or devotion thus practised, ultimately 
ie rni. RULES into an immediate knowledge 
brance turns into im- (dargana or sakgatkara) of God. This 
puedan knowledge of i. therefore, the final means to libera- 
tion. This brings about the destruction 

of all ignorance and karmas by which the body is caused. 
Therefore, the soul that realizes God is liberated from the 
body for ever, without any chance of rebirth. We should 
remember, however, that liberation cannot be attained 


simply by human efforts. God, pleased by devotion, helps 


1 “Ato...dhyanopasanadi-vacyam jnainam "3g "vedanam upüásanam- 
svat’ ; *updsana-parydyatvüt bhakti-Sabdasya", Srsbh/taya, 1. | FSA 
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the devotee to attain perfect knowledge by removing 
obstacles. God lifts from bondage and misery the man who 

God's help is neces- flings himself at the mercy of God and 
sary for liberation. constantly remembers Him as the only 


object of love. Such complete self-surrender is. called 
prapatti. 


Liberation is not the soul's becoming identical with 
"ris Hherated “rout God. | The liberated soul having pure 
1s like God, not iden- consciousness, untainted by any imper- 
tical with God. " t : VER 

fection, becomes, in this respect, similar 
to God (brahmaprakdra). This similarity of nature is 


what is meant by the Upanisads which say that the liberated 
soul attains unity with God.! 


We saw previously that according to the unqualified 
Cokolio: monism of Satkara, the highest good lies 
in a complete denial of the separate self 
and the realization of its unity with God. The religious 
sentiment of the monist attains full satisfaction by total 
self-effacement which leaves nothing but God, the sole, 
self-shining Reality. But for the theist, like Ramanuja, this 
is a dismal prospect. The highest satisfaction of the 
religious emotion demands no doubt self-purification and 
self-surrender, but mot complete self-effacement. The 
highest good for the devotee is the pure and constant con- 
templation of the infinite glory of God, and the liberated 
one needs his self if only for the enjoyment of this highest 
bliss. Free from ignorance and bondage of every kind, the 
liberated soul enjoys, in perfect love and wisdom, infinite joy 
born of complete communion with God.* 


| "Jüünaiküratayd- Brahma-prakarata ucyate,' Srsbhtgya, p. 7! 
(R. V. & Co. edition). 
2 Ibid., 4th Pada of the 4th Adhydya, passim. 
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